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Preface 


The concept of this book grew slowly out of my teaching and 
study of nineteenth century India, and it has taken five years 
in the making. During these years I] have become indebted to 
many people and organizations without whose support this work 
would have been impossible. My University, the Australian Na- 
tional University at Canberra, helped me by providing study 
leave to work in India and in London, and the Australian National 
University Library staff have been most patient and helpful in 
searching for and acquiring obscure publications. My special 
thanks go to the Leverhulme Foundation which granted me a 
Fellowship to spend many months in India collecting material. 
In the South Asia Seminar, organized by the Department of Asian 
Civilizations and Professor D.A. Low’s Section of Modern South 
Asian History, I was given useful criticism and encouragement 
by my AN.U. colleagues when ! presented progress reports on 
my research. In particular | wish to acknowledge C. Dobbin’s 
helpful criticism of my chapter on Bombay. 

My research in India was facilitated by the enthusiastic assis- 

tance of many other friends and institutions. The officials and 
“librarians of the Sarvadeshik Arya Pratinidhi Sabha of Delhi 
and of the Gurukul Kangri were most hospitable and unreservedly 
helpful. At Hoshiarpur I enjoyed the friendly hospitality of the 
Sadhu Ashram, and I particularly treasure the memory of my 
daily evening walks with the late Vishvabandhu. At Ajmer | 
received the full cooperation of the Dayananda Ashram and the 
Vedic Yantralaya: Shri Karan Sarda and Dr Bhavanilal Bharatiya 
became close friends overnight. My meeting and subsequent corres- 
pondence with the late Shri Ram Sharma of Una also gave me 
a lot of support. 

In the course of my research I became indebted to the officials 
of many libraries and institutions. These included, in Delhi, the 
Indian National Archives, the Nehru Memorial Museum & Li- 
brary, and the libraries of Delhi University, of the Theologate 
of the Society of Jesus, and of the Anglican Brotherhood ; in Bom- 
bay, the Bombay Asiatic Society, the Prarthana Samaj archives, 
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the Bombay University Library, and the Bombay Marathi Gran- 
thalay; in Calcutta, the Asiatic Society, the National Library, 
the Sadharan Brahmo Samaj, and the Goethals Library of 
St. Xavier’s College: also the Baroda M.S. University Library: 
the Gujarat Vidyapith of Ahmedabad; and, in London, the 
British Museum, the India Office Library, and the S.O.A.S. li- 
brary. 

My very special thanks go to A.L. Basham, who has encouraged 
and advised me from the first. He took the trouble of going 
through the whole manuscript, and his knowledge was always 
a sure guide. I also owe a debt of gratitude to our Research As- 
sistant, Miss Mary Hutchinson for invaluable editorial help. 1 
should not forget the typists, in particular Mrs P. McCusker 
and Mrs M. Tie, whose patience has been inexhaustible. 

The views expressed in this book, however, are entirely my 
own and full responsibility for any crrors or oversights lies with 
me. 

Last, but not least, | should thank my wife, Ann-Mari for her 
unwavering kindness, encouragement, and assistance. She put up 
with my absences and with the pressures of my work, was always 
ready to read or listen to my latest chapter, and gave me her valu- 
able opinion as a historian and a stylist. My children Christopher, 
Rani, Justin, and Tara, will at last find in this publication the full 
explanation of the frightful mess | have been making in the study 
in these last few years. 


J. T. F. JORDENS 
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Note on Diacritics and Translations 


The transcription of Indian terms and proper nouns is a vexing 
problem. At the start of my study I was inclined to be a purist 
and used diacritics for all personal and geographical names. 
However, this usage enormously complicates the task of typists 
and printers, and gives the text a forbidding visual heaviness. 
I decided to compromise. No diacritics have been used for the 
names of persons or places, so that even Swami Dayananda 
Sarasvati has had to do without them. My indological instincts 
have, however, prevented me from depriving pre-nineteenth cen- 
tury figures, such as Panini and Ramanuja, of theirs. I have 
also decided to use diacritics when referring to Indian languages 
such as Hindi, Urdi, Bengali, etc. For nineteenth century names 
1 have chosen the most usual spelling, and I have respected the 
spelling which writers such as R.C.Dutt and P.C.Mozoomdar 
have themselves preferred for their names. 

For the transliteration of Sanskrit words J have adopted the 
system used in M. Monier-Williams’ Sanskrit-English Dictionary, 
with a couple of simplifications: sh is used for both palatal and 
cerebral sibilants: and the dots under the cerebral consonants 
ta, tha, da, dha, na, and under the final letters h and m, have been 
omitted; similarly I have dispensed with the upper sign of the fia. 
A similar method is used for the transcription of terms from 
Hindi and other North-Indian jJanguages. 

The translations from Indian and European languages that 
feature in the work are all my own. I must, however, acknow- 
ledge the considerable help given by Dr V.G.Kulkarni with trans- 
lations from Marathi. 
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Introduction 


Anyone lecturing on nineteenth century India soon becomes aware 
of how unsatisfactory the available biographies and studies of 
Swami Dayananda Sarasvati are. Although he was one of the 
giant figures of his era, none of these works presents a clear picture 
of the man, of his development, and of his involvement in the 
contemporary world; and most were really repetitions, rearrange- 
ments, and synopses of the early biographies of Lekhram and 
Devendranath Mukhopadhyay.! These two had done vaiuable 
pioneering work in tracking down oral and printed sources, and 
had collected a mass of data that otherwise would have been 
utterly lost. Every student of the life of Dayananda owes them 
an enormous debt of gratitude. Lekhram’s volume did not really 
get beyond the collating stage: the documents and testimonies 
are not-even arranged chronologically. However, in many ways 
his work has the value of a primary source because it contains 
numerous verbatim reports of eyewitnesses’ stories, and also se- 
veral transcripts of the Swami’s discussions. Mukhopadhyay added 
new first-hand material to this as the result of his tireless travels 
in search of documents and witnesses; but he too was unable 
to finish his task. 

Ghasiram completed Mukhopadhyay’s work, and adding to it 
the materials collected by Lekhram, he put tt all into proper chro- 
nological order. Thus originated the voluminous standard Hindi 
biography of the Swami. But even this work, although it syste- 
matically covers the whole of Dayananda’s life, really does not 
present more than the vital raw materials for a historical biography 
proper, and even these materials themselves are too limited, 
being restricted only to the actions and sayings of the Swami 
himself, 

Practically all subsequent biographers simply used that work 
and went very little beyond its narrow confines. Even Har Bilas 
Sarda’s extensive English biography adds little to that of Ghasi- 


! Complete references for all works and authers mentioned in this introduction 
can be found.in the Bibliography. 
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ram, and consequently suffers from the same basic deficiencies. 
Two notable exceptions must be mentioned here. In his unpub- 
lished Ph.D. thesis J. Reid Graham made an effort at writing a 
more historically-oriented biography of the Swami, and in this 
he broke new ground. However, his biographical sketch con- 
stituted only the introductory part to his main topic, the attitude 
of Dayananda and the early Arya Samaj to caste. Therefore, 
although valuable, it is limited in scope. K.W. Jones’ unpublished 
Ph.D. thesis was the first properly historical study of part of the 
Swami's life, his work in the Panjab. It thoroughly explores the 
social and political background, and places the Swami and his 
Samaj squarely in the Panjab of the eighteen-seventies and -eighties. 
It is a masterly study, but it treats only a small period of 
Dayananda’s life and does not consider his theological develop- 
ment. 

Like Ghasiram’s work the biographers generally fall short in 
several ways. First of all, their chronological listing of the Swami’s 
acts, words, and writings does not transcend a mere chronicle. 
They fail to place Dayananda at the different stages of his life into 
the proper regional and historical context. The events recounted 
seem to exist by themselves in a rarified atmosphere, where the 
region and the decade remain immaterial. The writers do not 
ask such questions as what it meant to grow up as a brahmin 
youth in Kathiawar, or why the city of Mathura had such a de- 
cisive influence on the Swami’s development. Although they des- 
cribe the success of Dayananda in the Doab, in Calcutta, in 
Bombay, in Panjab., and in U.P.,2 they do not analyse that success 
in social terms. There is little or no indication of the respective 
levels of the Swami’s success in those various localities, and no 
hint as to which social groups became attracted to the Arya Samaj 
or what the reasons were for their interest. These writers do not 
ask the important question why the Swami spent the last years 
of his life in Rajputana, or why he became involved in the move- 
ments for the promotion of cow-protection and of Hindi. 

Another general flaw in these works is that they do not try to 
understand how and why the Swami's ideas, attitudes, and theories 


7 U.P.: for the sake of simplicity we use this abbreviation throughout this work 
to refer to that area of North India that is now called Uttar Pradesh. It was called 
the United Provinces of Agra and Oudh between 1902 and 1947, and before 1902 
it went under the name of North-Western Provinces and Oudh. 
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changed over the years. One basic reason for this is that many 
of the biographers themselves belonged to the Arya Samaj and 
tended to look upon their Swami as a guru; the changes in his 
conceptions and approaches were played down, if not gently 
suppressed. In this context it is remarkable that none of these 
works includes a study of the first edition of the Swami’s most 
important work, the Satyarth Prakash. This was written at a 
pivotal time in Dayananda’s development, in 1874, shortly after 
his visit to Calcutta and just before the establishment of the Arya 
Samaj in Bombay. It contains the Swami’s first full statement 
of his opinions on a wide range of subjects. Copies of this work 
are now extremely rare, and practically unavailable outside a 
few major Arya Samay institutions. The discovery of a copy 
provided me with the most essential source for a meaningful 
study of the development of the Swami's ideology. 

As my work progressed I discovered other important sources 
hitherto neglected, such as the first edition of Dayananda’s Sans- 
karvidhi, Damodar Sundarlal’s History of the Bombay Arya Samaj 
in Gujarati, Gopal Rao Hari Deshmukh’s biographical sketch 
of the Swami in Marathi in his journal, the Lokahitavad?, of 1884, 
and a most rare set of the first sixteen fascicules of Dayananda’s 
Rigvedadibhashyabhumika, published in 1877-8, containing com- 
plete lists of subscribers from all over India. I was also helped 
in my work by the recent timely discovery and re-publication 
of some long-lost works such as Dayananda’s first pamphlet, 
the Bhdgavata-Khandanam, the earliest biography of the Swami 
by Gopal Rao Hari, and the original Hindi version of Dayananda’s 
autobiography published in English in The Theosophist. Some 
recently published works also added new material: Y. Mimam- 
shak’s History of the works of Swami Dayananda, his Appendices 
to Dayananda’s Letters, and B. Bharatiya’s History of the Parop- 
karini Sabba, all three in Hindi. None of the sources mentioned | 
in this paragraph have hitherto been used in the writing of the 
Swami’s biography. 

In the course of my research it became increasingly clear that 
only a full biography of the Swami would satisfactorily present 
my findings, because nearly every period of his life had acquired 
a somewhat new perspective. The study of Kathiawar showed 
that he owed as much to the land of his birth as did Gandhi, and 
the study of Mathura clarified the reason for a major turning- 
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point in his life. Dayananda’s long years in the Doab revealed 
a clear and gradual development, and his short stay in Calcutta 
a critical re-direction of his thought and attitudes. New sources 
clarified the reasons for the foundation of the Arya Samaj in 
Bombay, and the Swami's final years acquired a significant new 
perspective. Moreover, the systematic study of all the works of 
Dayananda showed that there had been a constant dynamic 
transformation in many important aspects of his ideology, such 
as Vedic revelation, the idea of God and the soul, the theory of 
creation, the concept of Hindu nationalism? and the role and 
function of the Arya Samaj. Only a full biography would do 
justice to the many facets of that transformation and would satis- 
factorily explain the interna) and externa) factors that influenced it. 

A biography that took all these new elements into account 
would have to employ two different yet related historical appro- 
aches. On the one hand it must explore the Swami's ideas and 
theories, their gradual growth, and their relationship not only 
to the new trends of thought in nineteenth century India but also 
to traditional Hinduism. Such a work would have to contain a 
close study of all the Swami's writings, and of the ideas that in- 
fluenced him through his reading or through personal contacts. 
Thus it would have to have the perspective of the history of ideas. 
On the other hand, the study of the Swami’s involvement in social 
and religious reform in various parts of India necessitated a so- 
cial analysis. The society in which Dayananda moved, the classes 
and castes he encountered and influenced, needed to be analysed 
in their regional and historical setting. Therefore, the work must 
also present slices of social history. 

These two approaches go hand-in-hand in this study. Occa- 
sionally, in whole chapters or substantial parts of them, one or 
other perspective dominates, as the activities of the Swami and 
his writings are successively analysed. Such alternation seemed 
unavoidable in this type of work. However, the final chapter 
integrates those two perspectives into an overall view There an 
effort is made to identify the basic trends in the Swami’s dynamic 


**Hindu nationalism’: we use this term in this work in the sense of a nationalism 
deeply rooted in Hindu cutture and religion, the sense in which it has been used, 
for instance, by Von Jiirgen Liitt in his work Hindu-Nationalismus in Uttar Prades 
1867-1900, Stuttgart, 1970. Cf. also C.H. Heimsath, /ndian Nationalism and Hindu 
Social Reform, Princeton U.P., 1964, ch. VI. 
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growth, to indicate the guiding direction of his thought and action, 
to trace his dominant ideas through their manifold transforma- 
tions. Thus this biography seeks to understand Dayananda in 
his time, as an integral part of the vigorous atmosphere of nine- 
teenth century India; though he was a stubborn and robust in- 
dividualist, yet he was a man intensely receptive to the many ideas, 
old and new, that made up the intellectual ambrance of his period. 
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CHAPTER I 


A Brahmin Youth 
from Kathiawar 


Our information on the early years of Swami Dayananda Sarasvati 
derives completely from the two accounts he gave of his own life, 
the first in a lecture at Poona in 1874, the second in the biographical 
notes he wrote for The Theosophist five years later.2 As the Swami 
persistently refused to divulge the names of his father and of his 
home town,} it is impossible to check his account against other 
sources. The task of verification is rendered even more difficult 
by the fact that over fifty years elapsed between the time he left 
his home and the first search for his birthplace and ancestry, by 
which time all those who knew him as a youth would most pro- 
bably have died. Nevertheless, the autobiographical fragments 
contain much concrete and useful information for an understanding 
of his background and development. As it is impossible to verify 
all this information with independent sources, the question whether 
the autobiographical accounts can be taken as credible documents 
becomes all the more crucial. 

This question has been answered in the negative by opponents 
of the Arya Samaj, who even ventured to propose an alternative 
family background for the Swami. However, their story is rather 
fantastic, and it does not contain even the slightest element suscep- 
tible of objective proof: it strikes one as the fabrication of a nasty 
mind.4 Dayananda’s account, on the other hand, has the con- 
vincing ring of truth. Not one single fact or situation he relates 
contradicts what we know from elsewhere about Morvi, the 
Kathiawari state he said he was born in, or about the brahmin 
sub-caste to which he claimed his family belonged. Moreover, 
the circumstances and events depicted are very straightforward, 
and do not claim an exalted status for his family or for himself. 
His parents appear simple people with their qualities and defi- 
ciencies. The flow of events too is natural and plausible, and at 
no stage does it involve the extraordinary or the supernatural. 
The whole reads as an account, not as a thesis: it does not set 
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out to prove anything, nor does the child and the youth it portrays 
flaunt marks of greatness, brilliance, or extraordinary sanctity. 
A few events seem to be slightly embroidered. For instance, the 
tragic deaths of his young sister and favourite uncle, and the 
famous episode in the Shiva temple are recalied as having had 
a deep religious influence on the youth. That in itself is not im- 
plausible, and it also seems natural that when a man of over fifty 
looks back upon his youth, he should attempt to recall in a special 
way those events which he now sees as having had a particular 
influence on his later development, so that, when he picks those 
events out of the many other experiences and shows them up in 
greater relief than they may have actually had at the time they 
occurred, he is not really doing any violence to historical truth, 
but in fact is enhancing it. 

But if the Swami’s story is indeed a true one, and not a veil to 
hide some banal or hideous truth, why then did he so obstinately 
keep his ancestry a secret? He himself has answered this question: 


1 do not write here the well-known names of my father and of my home 
town for the following reason: if my parents and my family are stil! alive, 
they would come to me, and an obstacle would be put in the way of my 
task of reform. For I would have to attend to their service and expend my 
energy and my possessions in keeping them company, which J do not wish 
to do.5 

In Poona he said that if he revealed his real name, ‘then those 
kinds of complications, from which | have cut myself off, would 
pursue me again’.© He did not want to become involved in the 
demands and the aggravations of family affairs lest they take 
him away from the work he was dedicating his life to. This 
might seem a weak excuse for an independent man of over fifty, 
but in the Gujarati context the pressures of family and friends, 
especially if they are in some trouble, on a powerful and influential 
relative, can easily become endless and relentless. But that was 
not the only reason: there was another even more urgent fear 
that made Dayananda conceal his identity: the fear of being 
considered a guru, a saint, and of being divinized and worshipped 
after death. Kathiawar was full of monuments to saints of all 
religions and sects, monuments most often erected on the very 
spot where the holy man was born, or where he was buried. 
Dayananda was genuinely horrified at the thought of that possibility. 
When it was suggested that 2 memorial in his honour be erected, 
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he retorted, “Throw the ashes of my body somewhere in a field, 
thus they will be of some use; but do not make a memorial, lest 
that be the start of some idolatry’. That fear was a very basic 
reason why he never revealed his birthplace and stipulated in 
his will that his body should not be buried in sannydsi fashion, 
but be cremated like those of all ordinary Hindus.’ 

The Arya Samaj and the biographers of the Swami have come 
to a now generally accepted conclusion that within the state of 
Morv: the town of Tankara had the honour of being Dayananda’s 
birthplace. The early biographer Devendranath Mukhopadhyay 
did the essential painstaking research to establish this by several 
visits to Kathiawar to investigate places and documents, and to 
interview possible witnesses.’ Although details of his argumenta- 
tion may be challenged, the convergence of a great number of 
points makes for an acceptable argument. His starting point 
was the few clear details that are contained in the autobiographical 
fragments: the Swami's birthplace was a township, and a taluka 
with dependent villages within the state of Morvi. It was situated 
near the border of the state, it contained families of Audichya 
brahmins, and there was a Shiva temple nearby. It may seem an 
impossible task to select a town with so few definite data. However, 
Morvi was a very small state, and there were scarcely half a dozen 
places that could be described as townships. In the circumstances 
the process of elimination became quite feasible, and Devendranath 
concluded that only Tankara fulfilled all the requirements. 

He then set out to find in Tankara a family that could conform 
to all the details given by Dayananda. He was looking for a family 
that had an ancestor who was all the Swami said his father was: 
a Samavedi Audichya brahmin, landholder, tax-collector, and 
money-lender, a devout Shaivite, whose elder son disappeared 
at the age of twenty-one. The search was a difficult one because 
Official papers that might confirm oral testimony did not exist 
for that time. Devendranath claimed he had found such a family, 
and stated that Dayananda’s father was called Karshanji Lalji 
Tiwari and that the Swami’s given name was Dayaram Mulshankar, 
known as Mulji. 

This part of Devendranath’s thesis does not have the strength 
and cohesion of the first part, as it depends largely on questionable 
oral testimony. However, a reasonable hypothesis has been put 
forward, One may conclude that Dayananda’s birthplace was 
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very probably Tankara, and it seems unlikely that any further 
evidence could come forward to either strengthen or weaken that 
probability. As for the particular family, here the probability 
is only slight. For the Arya Samaj the last is naturally an important 
point, but for our purpose it does not really matter, because it 
does not contribute any vital new information. In the reconstruction 
of Dayananda’s background, we therefore accept Tankara to have 
been the town of his origin, and overlook the doubtful details given 
by those who claim to belong to his family. 

According to Dayananda, the following were the circumstances 
and events of his early years, as collated from both autobiographical 
fragments. He was the first-born of a brahmin of the Samavedi 
branch of the Audichya caste in a town of the state of Morvi, 
and he had two brothers and two sisters. His father was a devout 
and strict Shaivite: he duly performed the daily Parthiva Puja,° 
the worship of the clay /inga representing Shiva, and his Vedic 
Sandhya'® ritual. He conscientiously observed important Shatvite 
rituals like the Shivaratri'! in the temple, with their obligatory 
fast, was a regular visitor of temples and religious festivals, and 
attended the public readings of the Purdnas.!2 He was an important 
and wealthy man: not only was he a landowner who possessed 
tracts of land and some fifteen houses, and an official tax-collector, 
with a number of sepoys under his command to execute his revenue 
and police duties, but he also conducted a money-lending business. 
Thus he combined property and business with an official status. 

He saw to it that his eldest son got a proper education. From 
the age of five Mulji, as we will call him for convenience’s sake, 
was taught the devandgari script and the customs of his family 
and caste, and he was made to learn by heart some verses of the 
Dharmashastras, those ancient works that detail the ritual and 
social duties of the orthodox Hindu. At the age of eight he was 
administered the sacrament of initiation, invested with the 
Yajnopavita, the holy thread of the twice-born, and taught the 
sacred Gayatri Mantra and the daily Sandhya ritual.13 Then his 
studies started in earnest: he learned to recite verses of the 
Yajurveda,'4 and also a set of prayers to Shiva, called the 
Rudradhyaya. When he reached the age of ten his father insisted, 
notwithstanding the protestations of his mother, that Mulji should 
start the daily practice of worshipping the linga of clay. He now 
acquired a special pandit to teach him Sanskrit grammar, and 
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his study of the Yajurveda progressed so that by the age of fourteen 
he had memorized most of it, and also some texts of the other 
Vedas. 

His father used to take Mulji on his visits to temples, religious 
festivals, and Purdna recitations, implanting in his son the con- 
viction that the worship of Shiva was the best of all. He then 
decided that the time had come for his son to participate in the 
important Shivaratri temple ceremony, which included a fast 
and an all-night vigil. The mother protested again, but was again 
overruled. The father prepared his son by telling him the Shivaratri 
myth, the beauty and majesty of which appealed to Mulji. All 
went well in the temple, but around midnight, as the priests were 
sleeping in the porch, the devotees found the vigil too much and 
all, including Mulji’s father, slowly subsided into slumber. But 
Mulji held on to his vow and kept himself awake. Then he saw 
to his horror some mice running over the emblem of Shiva and 
eating the offerings. This set him meditating on the relationship 
between the great god Shiva of the myth and the passive stone 
idol being polluted in front of him, and he found it impossible 
to reconcile the two. He awakened his father and expressed his 
doubt. Though his father’s explanations were reasonable, they 
did not satisfy him. By now he too was overcome by hunger and 
Sleep, and his father, no doubt mellowed a little by having been 
caught napping, allowed him to go home, provided he did not 
break his fast. But the mother quickly fed the son some sweets 
before he went to bed. This led to another confrontation between 
the parents, but this time Mulji’s mother, with the help of an 
uncle, managed to convince the father that he should not insist 
on so many religious practices, but let his son get on with his studies, 
which did not jeave him much time for pija. 

So Mulji’s studies continued, and he now moved on to works 
dealing with Vedic terms, their meaning and etymology, the 
Nighantu'5 and the Nirukta,!6 and to a further study of the ntual 
system of the Pirvamimamsa'’ school. Then two successive 
deaths in the family deeply affected the young boy: the sudden 
death by cholera of his younger sister at the age of fourteen shocked 
him into an apparently unfeeling numbness, and that of his favourite 
uncle, his teacher and friend, caused him to break into tears and 
hysterical sobbing. These tragic events shook him so much that 
he meditated on the cruel shortness of life and on that great aim 
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of liberation from life and death, moksha,'!8 which could be attained 
by asceticism and yoga. He talked about these reflections to his 
friends, and when his parents came to hear of it, they decided 
that his marriage was overdue, and should be arranged as soon 
as possible. On Mulji’s plea, they agreed to wait till he was twenty. 
At that stage his father also insisted that his son should start to 
take up some responsibility in the family’s zamindari duties, but 
the young man refused. Instead, he asked his parents to let him 
go to Banaras for further studies in grammar, science, and 
Ayurvedic medicine.!2 He met an absolute refusal from both 
parents, but still managed to get another year's grace before the 
wedding. He spent this time studying under a pandit in a village 
neighbouring their zamindari. But his parents knew that he would 
not change his mind and therefore speeded up the marriage negotia- 
tions. When Mulji completed his twenty-first year, he realized 
that all had been finalized, and that within the family circle there 
was no avoiding the inevitable: now the only way left to realize 
the dream that haunted him was flight. So one evening he quietly 
slipped away from home and set out on his journey in search of 
moksha. 

Besides the information this account gives of Dayananda’s 
background, it also reveals a good deal about his personality 
and character. His father was obviously a strict and determined 
man, and his son inherited that strong will and determination. 
In a society where the father’s word was law, he was able to with- 
stand the family pressure to get him married till he was twenty- 
one. In fact, by that age his peers would all have been fathers 
of a family, as Gandhi was. That same stubborn determination 
gave him the strength to run away from a comfortable home 
to the insecurity and unfamiliarity of a homeless life. He was 
driven by a thirst for learning: in a state where education was 
at its lowest ebb, and cursory even in brahmin families,2° and in a 
family where the eldest son was expected to assume the weighty 
official and business responsibility considered his right and his 
duty, he managed to avoid his initiation into the secular world 
and to devote himself wholly to study over a long period. He 
was fascinated by religion: his father’s deep devotional nature had 
found an echo in his son that far exceeded his expectations, as it 
had engendered a search for the essence of religion beyond its 
outer practices. 
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One can safely assume that such a determined and individual- 
istic young man, intellectually curious, obstinate, deeply in- 
terested in religion, and belonging to a prominent family involved 
in business and public affairs, must have had his eyes wide open 
to the world around him. If a Gandhi, who left Kathiawar after 
only nineteen years, was so deeply influenced by his Kathiawari 
background, as many recent studies have shown,?! Dayananda 
too must in these twenty-one years, unimpeded by family re- 
sponsibilities or monetary worries as he was, have noticed and 
absorbed much of that background. It is therefore imperative, 
in order to fully understand the Swami’s later development, to 
explore the peculiar Kathiawari background of a Shaivite brahmin 
youth of Mulji’s calibre. 


Whereas Gandhi the Modh Bania was an integral part of that 
ambiance of Kathiawar where ‘Kshatriya values held sway in 
the political sphere and Jain-Vaishnava values in the religious 
sphere’,22 Dayananda’s situation within the brahmin community 
gave him quite a different perspective. The brahmin group was 
not a dominant one in Kathiawar, and it contributed only about 
seven per cent of the Hindu population. Yet in some ways the 
brahmins were very markedly different from the other Hindus 
through their distinctive religious adherence: practically all of 
them were Shaivites. In fact, apart from the kshatriya Shaivites, 
Shaivism in Kathiawar was the preserve of the brahmins, whereas 
other Hindus belonged to the different Vaishnavite sects.23 This 
adherence to Shaivism set the brahmins apart. It connected them 
morte closely with the ancient history of the area: the earliest 
great dynasties were either Shaivite or Buddhist. The most striking 
remaining evidence that Kathiawar had indeed been the ancient 
land of Lord Shiva was no doubt the temple ruins of Somnath. 
This temple existed and was famous at least from the second 
century a.D., and in the following centuries it not only exerted 
great influence on Saurashtra, as in ancient times the peninsula 
was called, but from the tenth century its impact on South India 
has been described as a ‘spiritual conquest’.24 It was also from 
Saurashtra that hailed the saint Lakulisha, founder of that most 
influential Shaivite sect, the Pashupata. The founder himself 
quickly attained divinization, and his influence spread all over 
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India. The great philosopher Madhvacharya recognized his syst- 
em as one of the major ones, and the Pashupata movement later 
became associated with the great resurgence of Shaivism in the 
seventh century, which spread all over the country.25 

The great Shaivite past was still very visible nm Mulji’s youth 
in the glorious architectural remains of Somnath and in the 
innumerable Shiva temples dotted all over the countryside: almost 
every village and town had its Shiva temple. Many of them were 
very old, and they easily outnumbered all other Hindu temples.26 
The Maratha domination of Kathiawar in recent years had revived 
that Shaivite heritage: one of its main influences was greater 
Shaivite propaganda. One important figure in this respect was 
Vittalrao Deoji, who built several Shaivite temples. This influence 
was strongly felt in Tankara, which was ruled in Dayananda’s 
youth by Seth Gopal Medel Narayana of Baroda, who was famous 
for his vigorous advocacy of Shaivism.27 

The brahmins were in yet another and deeper way rooted in 
antiquity. Only they, through their Sanskritic rites and learning, 
kept the old Vedic traditions alive, whereas other Hindus prac- 
tised Puranic rites. Their social and religious customs were 
still regulated by the most authoritative works of dharma, the 
Mitakshara, the Nirnayasindhu, and the Dharmasindhu. This is 
no wonder, as the great majority of Kathiawari Shaivites were 
Smartas.28 These did not properly constitute a sect, but they 
were ‘that collection of brahmins who represented orthodoxy 
vis-a-vis the many sects’.2° They trace their origin to the great 
philosopher Shankaracharya and to his master Kumiérila, the 
theologian of the ritual system of the Pirvamimamsa. They 
reaffirmed Vedic rites and Vedic dharma in reaction to Buddhists 
and Jains, and created all over India an élite of orthodox brah- 
mins who were the guardians of the old traditions. The loyalty 
of the Smartas, therefore, lay with the Vedic rites, and with the 
old rules of dharma. The philosophy they adhered to was the 
Advaita Vedanta of Shankara, and among the great gods of 
the Hindu pantheon, all of whom they recognized as proper 
recipients of worship, they preferred the favourite deity of 
Shankara himself, Shiva. Aithough their worship was centred 
on Shiva, they were not strictly speaking a Shaivite sect, but 
rather the representatives of orthodoxy with a strong attachment 
to the worship of Shiva.3° Not only were they numerically very 
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strong in Kathiawar, but some of them at least had a vital interest 
in their religion and its reform. This is evident from the fact 
that when in 1895 a Smiarta reform organization was founded 
in South India, a similar one was organized in Kathiawar.3! 
Thus their religious connection as Smartas and Shaivites linked 
the Kathiawari brahmins very closely to the traditional ancient 
Sanskrit roots of Hinduism and to the ancient glory of Kathiawar 
history. 

Naturally not too many Kathiawari brahmins were very con- 
scious of that particular heritage. Like other castes of the penin- 
sula, they were a very splintered caste, divided into over fifty 
divisions.32 In fact there were several] sections of ‘fallen’ brahmins, 
who had mostly been reduced to an inferior status precisely 
because they cut off their connection with the Shdstras and 
Shaivism. Some brahmins, deprecatingly called Bhojaks, or 
eaters, had adopted Jainism, others like the Guglis, Abotis, 
and Kandolias, had become Vaishnavites. The Rajgors, priests 
of Rajputs and Oswal Jains, had been expelled from their branch, 
and so had those like the Kanbi-Gors, Darji-Gors, Gandhrap- 
Gors, Hajam-Gors, Koli-Gors, and Machi-Gors who had become 
priests to low-caste people.33 Even apart from these degraded 
sections, the brahmins on the whole had no claim to learning: 
recitation of the ritual by rote was the limit of the education of 
most.44 In fact, that largest section (63 per cent) of the brahmins, 
the Audichyas, to which Mulji’s family belonged, mostly made 
their living by alms.25 However, the degradation of many brah- 
mins and the low educational! level of most of the others, may 
well have increased among the real elite the consciousness of 
their status as carriers of the most ancient traditions. 

From the general description the Gazetteer gives of the brahmins, 
and in particular of the Audichyas, it seems evident that Mulji’s 
father was quite an unusually religious, educated. and enter- 
prising man among his caste-fellows. In fact he conformed more 
to that small élite (5 per cent) of Nagar brahmins who had achieved 
a leading position among the brahmins, played an important 
part in politics, and had a stake in landholding and money- 
lending.36 These were the real carriers of the full and nch brahmin 
tradition of the peninsula. They stood apart not only from all 
other Hindus, but also from the generally poor quality of Gujarati 
brahmins. They were the custodians of a heritage deeply rooted 
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in the ancient history of the Shaivite kings, for a time revived 
by the Marathas, and even more deeply rooted in the Sanskritic 
tradition of the most ancient Shdastras. Very few Gujarati brah- 
mins would have received the education Mulji acquired: an edu- 
cation whose every aspect would have intensified his attachment 
to Sanskrit learning, the Shdstras, and Shaivism. 

In this context one may well wonder if Mulji ever heard about 
the reform movement started in 1824 by Madhavgar of Nadiad, 
who came to live in Kathiawar. He was a strict Shankarite 
Vedantin who condemned all idol worship and did not believe 
in the incarnations of Vishnu. He deprecated the observance of 
fasts, and the performance of the Shraddh commemorative 
rituals for the dead, and he did not give credence to pollution 
by touch. He taught that the giving of alms should be restricted 
to the old and the needy. His movement had no actual seat, and 
no supreme authoritative guru. The message was spread by 
dedicated teachers in yellow robes, living frugally, refusing any 
kind of honour or presents, except the necessary food and clothing, 
and carrying Shaivite rosaries of rudraksha seeds.37 It is remark- 
able that every single one of these points later became an integral 
part of Dayananda’s own programme. It may well be a coinci- 
dence, but it is just possible that young Mulji met one of these 
teachers in his youth or during his journey through Kathiawar. 

In contrast with the ancient heritage of the Shaivites, the tradi- 
tions of the Vaishnavites must have appeared to Mulji as recent 
and multiform. Although many sites in the peninsula, like Dwarka, 
were associated in ancient legend and literature with the Krishna 
cycle, Vaishnavism as a major religious force was a compara- 
tively recent phenomenon. It was only in the sixteenth century 
that its upsurge started in Gujarat with the advent of the great 
bhakti poet Narasimha Mehta; and when the Vallabhacharya 
sect established a firm hold over the merchant community, its 
success was assured. One cannot assume that Mulji knew very 
much about the Vaishnavite sects, but to a religiously inquisitive 
observer some salient characteristics must have been quite obvious. 
First of all they covered about half of the total Hindu population, 
whereas the Shaivites made up only about one tenth. Practically 
all Vaishnavites were non-brahmins, and those brahmins who 
had closely identified themselves with them were considered 
‘fallen’ brahmins. Though they were a very large group, they 
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were splintered into some ten main sects, imbued with a sectarian 
tivalry which had led to many internal subdivisions. Some could 
claim a few hundred years of existence, but quite a few had been 
founded relatively recently, from fifty to a hundred years before. 
Thus they were all comparative newcomers compared with a 
Shaivism of hoary antiquity.38 

Their books and rites too set them ages apart from the Shaivites. 
Their adherence was to the Puranas; in fact two of the biggest 
sects, the Vallabhacharyas and the Swamindrayanas, considered 
the Bhagavata Purdna their most authoritative text.3? This work 
must have been known to Mulji since the Sw4minarayanas 
were particularly strong in the area from Ahmedabad to 
Rajkot and had an important seat at Morvi.4® The Puranic 
ritual of the Vatshnavites was profuse and full of pomp and 
ceremony, and constrasted with the simplicity and solemnity of 
Shaivite worship.4! 


Besides Hinduism, there was also Jainism, about which Gandhi 
said that ‘its influence was felt everywhere and on all occasions’.42 
In a land where for centuries commerce had dominated, the 
commercial classes were two-thirds Jain and one-third Vaishnavite. 
In the whole of Kathiawar there was one Jain to every seventeen 
Hindus, but in the northern quadrangle comprising the area 
of Navanagar-Morvi-Wardhwan-Rajkot the proportion was more 
like one to ten.43 They were not concentrated in a few urban 
centres, but penetrated every village,44 and the whole fabric of 
society ‘from the millionaire banker to the village grocer’.45 and 
their temples were scattered in profusion all over the peninsula.” 
Another indication of the importance and vitality of the Kathiawan 
Jains lies in the fact that the first modern Jain reformers came 
from the peninsula. Vijayadharma Suri (1868-1922), an extensive 
writer in Sanskrit, Gujarati, and Hindi, was born in Kathiawar, 
initiated at Bhawnagar, and did his first monsoon season at 
Limbdi not far from Morvi. The monk Ratnachandra, author 
of Sanskrit and Gujarati works and Jain dictionaries, was also 
a Kathiawari.47 Morvi state was the birthplace of Rajchandra 
Rajivbhai, a poet and thinker of considerable influence.4 
Raychand Mehta, another Jain thinker from Kathiawar, had 
great influence on Gandhi, and so did another reformer, more 
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interested in legal matters, Virchand Gandhi, born of Kathiawari 
parents. He was a graduate of Elphinstone College, Bombay, 
became the secretary of the Jain Association of India, and re- 
presented Jainism at the famous World’s Parliament of Religions 
in Chicago in 1893.49 

Thus Jainism was firmly established in the peninsula. Gandhi 
and his family, sharing a sub-caste with Jains, were closely con- 
nected with them, but the brahmin boy Mulji would not have 
had any such kind of relationship. Presumably his father, pro- 
minent in the money business, did have some dealings with the 
Jains. But the Jain presence was too close and strong to escape 
Mulji’s attention, and he must have become familiar with some 
of the main characteristics of the community. In contrast with 
Vaishnavite Hinduism, Jainism was not a recent phenomenon. 
Kathiawar was claimed to be the land where Arishtanemi, the 
twenty-second Tirthankara, died, and where the first Jain canon 
was fixed in an important Council.*9 The increasing Jain influence 
reached its peak in the thirteenth century under the great monarch 
Kumarapala, whose fame rivalled that of the Shaivite kings, 
and was devastated when the Muslims razed their temples, shrines, 
and libraries. The architectural glory of ancient Jainism, created 
‘in the sunshine of royal favour’,5! shone as much as that of 
Shaivism, at its fabulous sites of Girnar and Shatrunjaya, where 
thousands of temples still draw hosts of pilgrims.*2 

in the field of Sanskrit learning no Gujarati outshone the Jain 
Hemachandra (1088-1]72), politician, grammarian, and _liter- 
ateur of prodigious output, ‘the first great literary man who 
was born in Gujarat, worked for Gujarat and created the group 
consciousness of Gujaratis’.53 So the Jains, for all their difference, 
shared with the Shaivites one peculiar quality, that of having a 
vital connection with the antiquity of the ancient land of 
Saurashtra. 

On the level of social life the Jains were barely distinguishable 
from the Vaishnavites with whom they shared the same caste 
divisions: socially they were closer to the Vaishnavites of their 
own subcaste than to the Jains of a different one.54 They had 
adopted many Hindu ways and customs. Their temple worship 
was mostly conducted by brahmins, and was largely identical 
with its Hindu equivalent, and there were even Hindu idols in 
some Jain temples.55 Their four sacraments were the same as 
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those of the Hindus, and were mostly performed by brahmins, 
and they celebrated the same festivals.56 Nevertheless, there were 
some differences in the ritual. ‘Jains do not give any meaning 
to the bathing in holy rivers, they cremate their ascetics, they 
do not offer gifts to the dead, they do not practise widow-bum- 
ing. 57 It is important to note that none of these differences entails 
any ritual pollution, and thus they did not prevent the closest 
socia] and ritual contact with the Vaishnavites. This affinity was 
so strong that many Jains had lost the sense of the special identity 
of their faith,5® a fact that worried the census officials59 and made 
von Glasenapp anticipate a possible complete absorption of 
Jainism into Hinduism. 

One group stood out in bold perspective among the Jains: 
the Sthanakavasi or Dhindhiya sect. The iconoclastic onslaught 
of the Muslims, while it drove most Jains into an even closer 
union with the Hindus, stimulated others to rethink their position, 
especially about idol worship. In the nineteenth century this sect 
was mostly found in Kathiawar,®] and it was particularly strong 
in Morvi: the raja of Morvi's prime minister was a Sthanakavasi, 
and a monk of the sect was his special confidant and counsellor. 
The strength of the sect in Morvi is also indicated by the fact 
that its great modern refonn leader Rajchandra Rajivbhai was 
born in that state. Tankara lay on the route betyeen two 
Sthanakavasi strongholds, Morvi and Rajkot, and thus witnessed 
the constant travel of their monks and nuns between the two 
centres, Mulji could not have missed them.®2 

in 1452 Lonka Sha, a rich merchant of Ahmedabad, founded 
a sect called after him the Lonkas. While he was engaged in 
the pious work of having some sacred Jain books copied, he 
noticed that idol worship was not mentioned anywhere. He 
therefore tried to restore Jainism to its non-idolatrous original 
purity. Two centuries later his sect was in need of reform, 
and a group broke off, who called themselves Sthanakavasis, 
‘dwellers in private houses’ as distinct from monasteries, and 
who were nicknamed the Dhiindhiyas or ‘seekers’. They dif- 
fered from the other Jains in their radical rejection of idol and 
temple worship and of pilgrimages. They strongly insisted on a 
strict moral life for all, and severe discipline for their monks. 
These were probably the very first non-idolatrous sectarians the 
future iconoclast Dayananda ever saw.53 
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We can safely assume that Mulji was aware of the three salient 
characteristics of Kathiawar Jainism: its connection with hoary 
antiquity, its social fusion with the Vaishnavites, and the non- 
idolatrous sect of the Sthinakavasis. He was probably in 
ignorance of many of the details of their beliefs and customs, 
but two Jain usages stood out in bold contrast to the Hindu 
background. The feasts and ceremonies of Shraddh, the periodic 
commemoration of the dead, foremost in importance among 
Hindu rites, were particularly elaborate and costly in Gujarat, 
to the extent that they were one of the main causes of impoverish- 
ment and indebtedness.*4 Although the Jains followed the Hindu 
custom in most sacraments, they did not practise Shraddh, but 
confined themselves to a simple funeral ritual,65 a fact that im- 
pressed the author of the Ras Mala.6 The body of the Hindu 
sannyast was not cremated like that of other Hindus, but buried 
or exposed to the elements by being thrown into a river or left 
in a forest, a ceremony that took place quite frequently in that 
land of saints par excellence.67 Here again the Jains diverged 
completely: their monks were cremated exactly like the laymen.®8 
On account of the frequency and the public nature of these two 
important rites, it seems certain that Mulji was aware of them. 
As Swami Dayananda he would take a stand against old and 
universal, Hindu traditions when he condemned Shraddh and 
devised a simple funeral rite instead, and when he specified in 
his will that his own body ‘should not be buried, or thrown in 
the water, or exposed in the jungle’, but that it should be cremated 
with the simple funeral ceremony he prescribed for al! Hindus. 

One of the major characteristics of the Vaishnava-Jain ethos 
of Kathiawar was its insistence on ahimsda, non-violence, with 
its resulting aversion to the slaughter of animals and the practice 
of strict vegetarianism. Both Dayananda and Gandhi became 
strong protagonists of non-violence and vegetarianism, and both 
singled out cow-protection as the central aspect of that attitude. 
The initial impetus for the growth of that ethos came from the 
ancient doctrine of ahimsd, shared by Hindus, Buddhists and 
Jains, but stressed and promoted most vigorously by the last. 
The ethos had been strengthened in the Middle Ages by the bhakti 
movement, in particular by the cult of Krishna, the divine cow- 
herd, so popular among the Vaishnavites. This aspect had given 
it a strong mythological and emotional aura. The Jains had 
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started in Gujarat that peculiar institution, the ‘Pinjarapol’, or 
refuge for animals.7° Unproductive animals were cared for and 
the institution also had representatives at cattle-sales and slaughter- 
houses trying to save animals by buying them up, sometimes 
even going so far as spiriting away herds. This tenderness for 
animal life had so influenced some Rajputs and even some Muslim 
zamindars, that they assisted the Jains in these activities.’! 

Mulji could not but have been influenced by that pervading 
ethos of non-violence, but his Shaivite background insulated 
him from its emotional aspect. Shaivites approved of the killing 
of animals and the consumption of meat at least in a ritual setting: 
the daily sacrifice and the Shraddh ceremonies included the con- 
sumption of pindas, balls of meat.7? In this context it is interesting 
to note that the Jains of Gujarat suffered persecution from the 
Shaivite ruler Ajayapala, the successor of the great Jain patron 
Kumiarapala. This Shaivite animosity was probably partly caused 
by Kumérapala’s drastic edict banning all animal killing, even 
the ritualistic slaughter so important to the Shaivites.73 Although 
Dayananda did by the end of his life condemn all animal killing 
and all consumption of meat, this radical attitude took long to 
develop. And though for him the protection of the cow became 
the central act of non-violence, its rationale was purely economic, 
and it neve: acquired that emotional and symbolic slant character- 
istic of the approach of Gandhi, for whom the cow was a ‘symbol 
of the entire sub-human world’ and cow-protection as it were 
the essential ritual of his religion.74 


The ancient land of Kathiawar distinguished itself in yet another 
way from most of India in that it was in a special way the land 
of sGdhus, sannyasis, monks, saints, and holy beggars. The 
census of 1872 shows that although Kathiawar had only about 
24 per cent of the total population of Gujarat, it supported 43 
per cent of the number of ascetics listed: that means that in 
Kathiawar the number of ascetics per hundred people was nearly 
four times the number for the whole of Gujarat.’75 Moreover, 
there was an additional constant stream of holy men on their 
way to the many great places of pilgrimage in the peninsula. The 
countryside was dotted with the innumerable monuments, from 
simple stones to shrines, erected for the veneration of saints of 
all sects and religions. Asceticism was a constant and pervading 
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phenomenon, and it also had a special flavour in this area ‘infused, 
as it was, with the unconquerable will-power of the Jain monas- 
ticism’.76 Indeed, it was the most radical and the most ubiquitous 
Jain monk who set the standard of rigid asceticism, a standard 
which no Kathiawart with aspirations to be a sannyasi could 
ignore. 

Gandhi came to asceticism proper by a circuitous road, but 
when he took it up it definitely had Jain overtones.77 Mulji, 
on the other hand, adopted the ascetic life in the most direct 
way by running away from home and becoming a sannydsi. His 
Shaivite and Smarta background directed him straight to the 
Shankaracharya order of the Dandis.78 But his initiation into 
that order stil] left many options open to him, as he was com- 
pletely his own master. He could have chosen to live a relatively 
easy life as a wandering teacher, or even a quiet, orderly, and 
comfortable life in a monastery, which in fact he was at one stage 
offered with the promise of a wealthy abbotship in the near 
future.79 But he chose differently: he became the rugged, self- 
disciplined, frugal sannyasi, who braved the harsh cold land of 
Kumaon, roamed the stark Vindhya ranges, and astounded the 
people of the Doab by his unflinching endurance of hunger and 
cold. It was only very much later in life that he moderated this 
routine for the sake of his work of reform. That ‘unconquerable 
will power of Jain asceticism’ had also shaped his early concept 
of the true seeker of moksha, and in that way both the ‘naked 
fakir’ and the naked sannyasi betrayed their common Kathiawari 
background. 


Gandhi, born in a family that had provided prime ministers 
to Rajput rulers, became deeply involved in politics, and his 
Kathiawari background profoundly influenced his political meth- 
odology.2° Mulji’s father, as a tax-collector, was at a low level 
involved in civil and police administration, but there is no reason 
to suppose that he was involved in higher politics. Dayananda 
himself was never interested in the game of politics, but he did 
present a theory of statecraft and administration. One wonders 
if the political situation of Kathiawar had any influence on his 
thought. As a young man he seems to have taken no interest 
in political matters, but some salient aspects of the Kathiawari 
condition could not but have impressed themselves upon his 
mind. 
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Kathiawar, like Rajputana, was a land of Rajputs, divided 
into a great number of small states and estates, where two-and- 
a-half million people were ruled by over two hundred princes 
of various ranks. The great Rajput tradition of chivalry was 
constantly sung by the Charans and the Bhats, hereditary bards. 
Political power was concentrated in the princely courts, where 
the alliance of Rajput and brahmin was often the tradition, and 
where access to power and favours depended mostly on personal 
relationships. The feudal pattern that bound together in mutual 
dependence the big and small chieftains, the landowners and 
their tenants, was enormously intricate. Upon the disintegration 
of Mughal power at the death of Aurangzeb in 1707, Kathiawar 
had come under the sway of the Marathas for whom the peninsula 
was primarily a source of income, realized by the regular col- 
jection of tribute by the army whose tax-collecting expeditions 
often brought devastation. The combination of these circum- 
stances made Kathiawar in the early nineteenth century into 
‘one of the most lawless countries in the world’, where chiefs 
oppressed their underlings and fought one another endlessly, 
and outlawry and pillage became an accepted pattern of life.®! 

As Maratha power waned, and the British came into the picture 
in Western India with the collapse of the Maratha Confederacy, 
the situation improved slowly. Colonel Walker managed to put 
a stop to the annual incursions of the Maratha armies in 1807, 
and in 1820 a British political agent took up residence in Kathiawar. 
Improvement was slow but steady, and disturbances continued in 
diminishing bursts until 1850.82 

As Mulji’s youth tn the peninsula spanned the years 1824-46, 
he must have been aware of the general and obvious conditions. 
The rule he saw around him everywhere was a rule of Rajputs 
and their courts, often influenced by brahmins, But the great 
fragmentation of that rule made it ineffective and self-destructive; 
the land was in constant chaos, and the people suffered immensely. 
That chaos, however, was being steadily and markedly overcome 
by the overall superintending power of British rule through the 
political agent and his court. It is no wonder that with that back- 
ground, Dayananda throughout his life kept a special interest 
in the Rajput princes, that his first major work contained praise 
for the pacifying influence of British rule, and that his ideal Indian 
state was a centralized one under a benevolent and capable king, 
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whose power had to be checked by the concern for the well-being 
and the will of the people as a whole. 


When the autobiographical details are thus integrated with 
the Kathiawari background, there emerges a reasonably clear 
picture of the kind of young man Mulji was when in his twenty- 
second year he set out on that long journey in search of moksha, 
which would eventually transform him into the ‘Luther of India’. 
His character traits were boldly marked: a singular determination, 
a thirst for knowledge, and a passion for the religious quest 
combined with the psychic strength to give up everything for 
the sake of his goal. As a brahmin and a Shaivite he saw himself 
as heir to the authentic ancient traditions of Hinduism, which 
were deeply rooted in Vedic and Sanskritic lore, and far superior 
to all the splintered Puranic sects. His Smiarta background 
attached him closely to the Advaita Vedanta of Shankara, and 
to the ancient Dharmashastras. With the very air of Kathiawar 
he had absorbed the ethos of cow-protection and vegetarianism, 
but as a Shaivite this commitment was not total, neither was 
it emotional. His ideal of the searcher for moksha was to some 
extent determined by the stern ideal of Jain asceticism. As he 
stepped into the wider world, these were some of the basic atti- 
tudes and leanings he carrted with him as part of the make-up 
of his Kathtawart Shaivite and brahmin background. The un- 
folding of his adult life would show how strong these leanings 
were: the Vaishnavite sects and their scriptures would always 
remain the prime target of his critique of Hinduism, his attach- 
ment to Advaita and Shaivism would only slowly recede, whereas 
his adherence to the Shastras would increase with the years, as 
would his promotion of cow-protection and vegetarianism. Only 
very late in life would he moderate his fanatical pursuit of extreme 
asceticism. Above all, more and more would he insist that the 
root, the essence, the glory of real Hinduism lay in the most 
ancient Vedic scriptures and Sanskrit lore. 


CHAPTER I 


The Search for Moksha 
Leads to Grammar 


Young Mulji, though courageous, was certainly very inexperienced 
in dealing with the world outside his home environment. He 
soon got ‘kindly relieved’ of all his money and valuables by a 
party of begging brahmins.' His speedy initiation at Shaila into 
the order of Lala Bhagat, a vaishya saint famous for the temple 
to Ramachandra which he built,2 sounds perfunctory: his main 
aim seems to have been to acquire anonymity with his new outfit, 
‘a reddish-yellow garment’, and with a new name, Shuddha 
Chaitanya.3 He soon left, making his way east now, to Kot 
Kangra near Ahmedabad, where he remained for three months.4 
He stayed among a group of sanny@sis, but the rich young 
man was not very convincing yet, and the company was not the 
best: he was the butt of the ridicule of the others, and also suffered 
the sarcastic attention of a Rani, a lady of a princely family, 
who had been ‘caught in the snares of the s@dhus’.5 He naively 
talked with a passing sidhu, who lived near his home town and 
knew his family well, and told him he was going to join the religious 
festival at Siddhpur, about seventy miles to the north, where 
he had heard there were Dandi sannydasis of Shankaracharya’s 
order. That is where Mutlji’s father, who had been informed by 
the sddhu, angrily caught up with his runaway son. He publicly 
called him a matricide, ripped the robes off his body, and put 
him in the close custody of his sepoys to be escorted back home 
to family and a waiting bride.6 

But Mulji’s determination equalied that of his father: he escaped 
during the night, taking with him that last bitter memory of a 
degrading scene, and resolved never again to divulge the name 
of his family or of his home town to anyone. He made his way 
to Baroda where he found what he was looking for: serious 
scholars to study with. At Chetan Math he was initiated into 
Vedanta philosophy, a term which to him would always mean 
Advaita Vedanta, by Brahmananda and other sannydsis. ‘They 
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convinced me of the axiom “I am brahman’’, or “brahman and the 
jtva are identical”; I had already absorbed a little of that belief 
from my first reading of Vedanta, but here it became my firmly 
established conviction that I was identical with brahman.’ Thus 
@ most important basis for his future development was laid, and 
its influence would last until the final years of his life. For the 
whole of 1847 his study of Vedanta continued, first in Baroda, 
and then near Chanoda-Karnali, twin towns south-east of Baroda 
on opposite banks of the Narmada river.’ 

This was a particularly holy spot for Hindus, sometimes referred 
to as the Allahabad or the Banaras of the South.8 Under the 
tuition of Paramananda Paramahamsa he now tackled the study 
of Vedantic texts. He mentions in particular the Vedantasdra 
of Saradainanda, an elementary treatise on Shankara’s Advaita, 
and the Vedanta Paribhdshad, another elementary treatise on the 
same text by Dharmaraja. The future Dayananda had already 
that great ability to concentrate on his work and sweep aside 
obstructions: “During this time as a brahmacharin, I sometimes 
had to prepare my own meals. | felt this constituted an obstacle 
to my studies. Therefore I felt that it would be a good thing to 
enter into the order of sannydsa.. As a member of that order 
he would then be entitled to be fed by the Hindu lay folk. How- 
ever, perhaps because this motive did not seem good enough, 
and also because he was still too young, he was at first refused 
ordination by the two monks he approached. But his insistence 
soon bore fruit: Purnananda Sarasvati from the Shringeri Math 
of the South initiated him as a sannydsi in the order of the Dandis, 
and gave him the name he would make famous, Dayananda 
Sarasvati.9 

This decision of Mulji was a momentous one: at the same 
time it reinforced the bonds with the Shaivism of his youth, and 
mapped the broad lines of his future development. The order of 
the Dandis is amongst the most highly respected orders of 
Hinduism. It belongs to the Dashanami, the ten orders claiming 
direct descent from the great Shankaracharya. Whereas 
six of these include married men called Gosains, the group of 
four referred to as Dandis is restricted to unmarried sannyasis, 
and recruited exclusively from the brahmin caste.!° Philosophi- 
cally, their special interest is naturally in Advaita, a fact that 
was to strengthen Dayananda’s attachment to this brand of 
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thought. The branch of the Sarasvati Dandis into which 
Dayananda was initiated falls under the jurisdiction of the 
Shankaracharya of Shringeri Math, who is also the spiritual 
head of the Smarta brahmins to which Mulji’s family probably 
belonged. Among the four Vedas, the Yajurveda is specifically 
entrusted to the care of this branch. This links up with Mulji’s 
early study of this Veda, and the great commentary on the 
Yajurveda which he was to write in the last years of his life. The 
guiding symbol of the Sarasvati Dandis is the great Upanishadic 
aphorism Aham Brahmdasmi, ‘} am brahman’.'! 

Apart from Advaita philosophy, the Dandis are known to 
have a special interest in Patanjali Yoga.!2 Indeed, the traditional 
interpreters suggest that the Sarasvatis are so called not only on 
account of their major concern for knowledge, but also because 
of their achievements in the practice of Yoga.!3 It is no wonder 
then that after his study of Advaita Dayananda devoted many 
years and a lot of energy to the study and practice of Yoga and 
its secrets. 

The initiation ceremony on the banks of the Narmada beauti- 
fully symbolized Muljt’s entry into a new life. After rites of puri- 
fication and the ‘act of determination’, the candidate performed 
the funeral ceremonies for all his ancestors, symbolically enacted 
his own funeral and made offerings to himself as a pitri, a deceased 
ancestor. Now that he was free from his obligations to his family, 
he was shaved clean and gave away all his possessions. Next he 
performed a series of sacrifices which freed him from all his obli- 
gations to the gods. The cutting off of all ties with this world 
was finally completed by discarding his sacred thread and cutting 
off the tuft of hair on the crown of his head. He then immersed 
himself in the womb of the waters, emerged naked, and took 
seven deliberate steps, 2s Gautama who later became the Buddha 
is said to have done at his birth: a new man had been born. The 
initiating guru then prostrated himself before the new sannyast, 
and handed him the outward signs of his new status: a water-pot 
(kamandalu) and a staff (danda). Dayananda donned a loincloth 
to cover his nakedness before men, and thus was ready for the 
search for moksha.'4 In the true Dandi tradition, the ceremony 
had a strong Vedic character: practically all the elements of the 
initiation, the incantations, the sacrifices, the readings, were 
taken from Vedic lore, and completely lacked any suggestion of 
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sectarianism. Yet the Dandi also uses two symbols that indicate 
his special dedication to the great god Shiva: the rosary of dried 
seeds (rudraksha) worn around the neck, and the three horizontal 
lines of ashes on the forehead. 

The new sannydsit was now a fully-fledged Dandi at the early 
age of twenty-three, an achievement attributable to his own 
initiative and persistence. In every way he was now a free agent: 
he had paid in full his three debts to the sages, the fathers, and 
the gods,!5 and thus he now transcended the ritual and social 
duties of the varndshrama dharma; as a consecrated Dandi, he 
had no further obligations except to his own search for wisdom 
and moksha: the order does not impose any requirements of 
staying in a monastery or of consulting one’s guru or superiors. 

Dayananda’s first action was characteristic of hts determina- 
tion: he surrendered his danda to his guru, ‘because there are 
many ceremonies connected with the danda, which could interfere 
with my studies’.!6© The danda obviously entailed a number of 
ceremonies, as Oman has noticed, ‘the dandis .. . do not worship 
Shiva, but only their own danda’.!7 A similar abdication of the 
danda is described by a modern sannydsi: ‘[The guru] then gave 
me the danda; | bowed to it, and flung it far into the River, saying 
“Keep this danda, Mother Ganga, for | have no more leisure 
for rules’’.“!8 

Dayananda continued for some time to live at Chanoda-Kar- 
nali, no doubt pressing on with his studies of Advaita. When 
he heard of a great exponent of Yoga, called Yogananda, living 
at Vyasashram, he became his student, learning the theory and 
practice of that science. Thence he proceeded, probably towards 
the beginning of 1848, to Sinor to study grammar under Krishna 
Shastri: he obviously felt the necéssity for further language train- 
ing in order to cope with the texts. 

From then on, first back at Chanoda, after that near Ahmeda- 
bad, and finally at Mount Abu, Dayananda seems to have 
concentrated on Yoga. Two Dashanaémi monks, Jwalananda 
Puri and Shivananda Giri were his tutors at the first two centres, 
and at Mount Abu another called Bhavani Giri. It was from 
Mount Abu that he made his way to the Kumbh Mela of Hardwar 
at the end of 1854.19 About etght years had elapsed since Mullji 
ran away from home, and he had been a Dandi now for over 
six years. He had spent these years in the study of the two subjects 
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most dear to the Dandis: Advaita and Yoga. He obviously had 
fairly soon made an important option: his study of Vedanta 
did not last long, and covered only elementary texts. It was 
Yoga that attracted him, and its pursuit occupied him for some 
twelve years. In Dayananda, from the early days, action and 
practice won out over theoretical search. 


A sannyast is naturally attracted to the great places of pilgrimage, 
and on the occasion of the Kumbh Mela this attraction almost 
becomes a compulsive duty.29 It was, one presumes, the call of 
the Kumbh and also the desire to visit Badrinath and Joshimath, 
the famous northem monastery founded by Shankarachiarya, 
that drew Dayananda northwards. One imagines that he reas- 
sumed his danda, and set forth, now a mature man of over thirty, 
with a view of life soundly advaitic and a body steeled and a mind 
whetted on the anvil of Yoga. 

When in the year 1855 Jupiter once more entered the sign of 
Aquarius, the full Kumbh Mela, the most important by far of 
all Hindu melas, was held at Hardwar, where the divine Ganga 
comes down on earth. Hundreds of thousands of pilgrims 
. assembled from all over India for this holiest and most beneficial 
of pilgrimages. They went about their devotions individually or 
in small groups: taking ritual baths, offering gifts, visiting shrines, 
listening to religious instruction. But at the Kumbh Mela all 
these usual pilgrim activities were somehow subsumed by and 
focussed on that central mass-involving event of the procession 
of the sannyasis followed by the immersion in the river at the 
most auspicious moment.2! 

Weeks before the great day, the monastic heads and their 
followers started to converge on Hardwar. Among them the 
Dashanamis were the most prominent, for it is they who usually 
lead the great procession. They pitched their camps near 
the river, the heads of the monasteries flying a simple ochre- 
coloured banner, whereas the heads of the Akhadas, or militant 
Dashanimi monks, flew their individual standards on lances. 
In the procession the nagas, the naked militant monks, would 
lead the procession, with their captain on the back of an elephant, 
followed by the other Dashanamis. But at the precise moment 
of the entry of Jupiter into the sign of Aquaiius, it would nor- 
mally be the Shankaracharya of the Shringert Math who would 
first enter the water.22 
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Anyone looking for Dayananda on that immensely important 
occasion at Hardwar would have expected to find him with his 
co-monks in the camp of the Sarasvati Dandis of Shringeri Math. 
But that was not where he was: for the duration of the me/a@ he 
stayed at the Chandi temple, four miles away on a high wooded 
and lonesome hill, where he ‘kept practising yoga in the solitude 
of the jungle’.23 Nothing can better illustrate Dayananda’s frame 
of mind at the time. Although he had come to Hardwar, probably 
in convoy with other sannydsis on their way north, the med itself 
held no interest for him: his mind was completely absorbed in 
Yoga. It is not as if he had become blasé because he had seen 
it all before; this was his first Kumbh, his first visit north, his 
first chance to meet the spiritual head and the colleagues of his 
order. Every single one of these ‘firsts’ would constitute a reason 
to excite any Hindu. But not for Dayananda, who was not even 
curious: his preoccupation with Yoga was so great that it seems 
close to obsessional. 

He spent the whole of 1855 in the mountain country north- 
east of Hardwar. In 1816 this area, the Kingdoms of Garhwal 
and Kumaon, had been ceded to the British after the Gurkha 
war. The narrow strip frequented by Dayananda lies along the 
head-waters of the Ganga, the Bhagirathi, and Alaknanda rivers. 
From Hardwar, the panorama rises to a magnificent string of 
glacier-garlanded peaks forming the Kedarnath-Badrinath group 
between twenty-two and twenty-three thousand feet high.24 The 
rivers have eroded steep and narrow valleys amid the rocky peaks, 
with the highest villages and shrines lying between ten and twelve 
thousand feet: Kedarnath, Badrinath, and Mana. The country, 
now made accessible by motorable roads, was then extremely 
rough and was accessible only by mountain tracks. The highest 
spots were snowbound for at least four months of the year, and 
the priests of Kedarnath and Badrinath used to spend the winter 
in the lower-lying centres of Ukhimath and Joshimath. 

Notwithstanding its near inaccessibility, that area, and in 
particular Kedarnath and Badrinath, has been from the earliest 
times among the foremost places of pilgrimage for all Hindus.25 
Hindu mythology gave it the name Kiirmiachala, the modern 
Kumaon, recalling the second incarnation of the god Vishnu 
when he visited the earth in the form of a tortoise. This was the 
land where the scriptures pictured the meetings of gods and god- 
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desses with the sages and ascetics of early times. The hillmen 
still sing the praises of the Pandava brothers, who finished their 
earthly wanderings here, their last stop on the way to the heavens 
of Indra. The Langur Hills are called after Hanuman who sancti- 
fied them by his austerities.26 It was the highest ambition of 
many Hindus to perform that holiest and most effective of all 
pilgrimages: some used to commit suicide by flinging themselves 
from the Bhairon Jhap after inscribing their names on the temple- 
walls.2? 

But Dayananda did not coine as a pilgrim of that kind. His 
pilgrimage was not the journey to a place, a shrine so sacred 
that heaven there touched the very earth, and the air itself breathed 
holiness; his pilgrimage was a search for ever better teachers to 
open up even deeper secrets of Yoga. ‘I felt a strong desire to 
visit the surrounding ice-clad mountains to ascertain if there 
really lived somewhere a perfect sage and ascetic.’28 That ts the 
one purpose and hope that kept him going during that year, as 
his itinerary clearly demonstrates. 

After his stay in the jungle of Chandi, he proceeded to Rishikesh, 
where ‘11 the company of yogis and sannydasis I continued my 
study and practice of Yoga’.2° In those days Rishikesh was ‘a 
mere collection of a few houses and temples and one small line 
of shops dotted about the bank of the Ganges amid heavy under- 
growth’.29 From there Dayananda walked east to Tihari, capital 
of the state of that name. Here he had his first encounter with 
Tantric works: these were brought to him by a pandit who had 
invited him to a meal. When the Swami walked in he saw the 
bloody spectacle of goat’s meat, skins, and heads, was sickened 
to the core, and declined to take part.3! But he immersed himself 
in the Tantric works the pandit gave him, and came to the con- 
clusion that they were full of obscenities and of sin, and that 
they were mind-destroying.32 One quite understands that the 
erotic practices of Tantra must have repelled him enormously: 
yet one cannot but wonder how far he in fact deived into the non- 
erotic yoga of Tantra. It took him a whole year before he actually 
got rid of the books dealing with the mystical neurology of Hatha 
Yoga and Tantra,33 and he confessed another six months later 
how he had got into the habit of taking bhang, or Indian hemp.*4 © 
These are two indications at least that Dayananda at this time 
took certain aspects of Tantra seriously, and probably used some 
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of its methods in the context of Yoga. 

Three days’ walking brought Dayananda to Shrinagar, a central 
stop-over town for pilgrims, where Shankaracharya is said to 
have attacked the tantrikas. He read more Tantric literature and 
discussed it with the local pandits, but spent most of the two 
months he was there with a s@dhu called Ganga Giri in his her- 
mitage on a wooded mountain, discussing Yoga. Back on the 
road, he only mentions in passing Rudraprayag, the holy con- 
fluence of the Alaknanda and the Mandakini, where the sage 
Narada performed his austerities, and Agastamuni, where the 
sage Agastya used to do penance. These were but short stops 
on his way to a mountain peak, called Shivapuri, where he spent 
four months, no doubt studying and practising the new aspects 
of Yoga he had discovered.35 

After leaving this lonely retreat, Dayananda visited Guptakashi, 
where the gods secretly performed penance to please Lord Shiva,36 
Gaurikund with its hot springs, Bhima Gupha, and Trigunana- 
rayan, where Shiva and Parvati were married in the Golden 
Age.3’ The next stop was Kedarnath,3® one of the holiest places 
of Shiva worship. The temple is under the care of the Jangam 
Gosains, ascetics of the Lingayat sect about whom Dayananda 
learnt all he could.39 He must have been fascinated by these 
sectarian Shaivites, who had broken with caste, idolatry, and 
pilgrimages, who rejected the Vedas and the brahmins’ authority, 
and whose doctrine in many ways resembled the ‘qualified monism’ 
of Ramanuja.40 

After this break, Dayananda set forth into the surrounding 
mountainous country ‘in quest of those true ascetics’,4! and 
roamed around for twenty days in a gruelling and disheartening 
search. He finally reached and ascended Tunganath peak, some 
ten miles east of Ukhimath. ‘Having seen the disgusting display 
of idolatry in the temple, 1 hastened to descend the peak the next 
day’. He got lost in the fearsome jungle, but ‘by dint of tremendous 
exertion’, he managed to reach Ukhimath in full darkness. He 
slept the night there and the next day he returned to Guptakashi, 
only a couple of miles to the north, for a well-deserved rest.42 

Then he went back to Ukhimath with the purpose of ‘examining 
closely its famous monastery’.43 Ukhimath, 4,300 ft. above sea 
level, is the winter-resort of the priests of Kedarnath, and a stop 
on the way for the pilgrim returning from Kedarnath and going 
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on to Badrinath. The head of the Kedarnath temple resided 
there permanently, and was in charge of the considerable revenues 
the shrine commanded.*4 Dayananda was not impressed by this 
famous and wealthy monastery, and its great display of ritual 
and of rich stores. The abbot, on the other hand, was very im- 
pressed with this headstrong sannydsi, and offered to adopt 
him as his discipte with the tempting prospect of one day succeeding 
to the headship of the monastery and becoming the master of 
its wealth. Dayananda refused, saying that he could have had 
such riches in his father’s house, and he explained to the abbot that 
the real object of his search was ‘the knowledge of truth, true 
Yoga, and through them final liberation, moksha’.45 

Brushing aside an invitation to stay on for a while, Dayananda 
soon pressed on to Joshimath, where he stayed in the company 
of shdstris and sannydsis of South India, and learned some new 
aspects of the science of Yoga.46 Joshimath was the winter- 
resort of the Badrinath priests, the place sanctified by the Jyotir- 
linga, the linga of light of Lord Shiva that appeared to Shankar- 
achdrya on his memorable visit. Dayananda then pressed on to 
Badrinath,. where he was the guest of the rawa/, the head of 
the monastery, traditionally a nambidiri brahmin from Kerala, 
of Shankaracharya’s own caste.4? Dayananda does not even 
mention the famous Vishnu temple, and left after a few days 
on another search for ‘genuine yogis’, who, so the rawal had 
heard, occasionally visited the math.%8 

He set out one early morning, following the Alaknanda river 
towards its source, He passed the village of Mana, and, working 
his way up the mountain, found himself once more completely 
lost. No wonder, because the terrain was frightful. He was right 
in the jungle, and even the Mana pass itself, that leads into Tibet, 
was nearly fifty years later described as follows: 
The necessity of travelling for many miles over the vast accumulations 
of loose rock and debris brought down by ancient glaciers, or which 
violent atmospheric changes have thrown into the valley from the 
mountains on both sides, renders the Mana pass one of the most difficult 
in this part of the Himalayas. Its actual elevation too exceeds that of any 
other pass in the division which leads into Tibet. The road or rather the 
track, for there is generally nothing that even deserves the name of a path, 
ascends constantly the main valley of the Saraswati until it reaches the 
water-parting which forms the boundary with Tibet.49 


Exhaustion, hunger, thirst, and countless leg-wounds reduced 
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him to a state ‘more dead than alive’59: Dayananda reached 
the point of despair. In fact, the Theosophist autobiography does 
not recount his feelings to the full, but he tells us more in his 
Poona lectures: ‘the thought came to me that for once and all 
I would let my body freeze in this ice and thus free myself from 
the troubles of this world’.5! Although the very physical ex- 
haustion and near-frozen condition of his wounded body were 
no doubt partly the cause of this black despair, the feeling of 
complete failure in his objective was another major cause. For 
nearly a year now he had been roaming this holy land in search 
of great yogic masters, and his search had ended in utter frus- 
tration. The moment of despair soon passed: “But it came to 
my mind that one should shed one’s body only after having 
acquired true knowledge.’52 So he mustered his tremendous will- 
power once more and somehow he got his shattered body back 
to Kedarnath that very night.53 This one final day of horror 
made up his mind: next day he left for Rampur, down the slopes 
towards the valley of the Ganga. 

At Rampur he stayed at the house of the famous holy man 
Ramgiri, whose strange behaviour intrigued him at first; but 
soon he found out that he was not a genuine yogi, and moved 
on to Drona Sagar, where he passed the winter months from 
December 1855 to March 1856.54 This was the time for him to 
reflect on that year he had passed in the holy land of Kumaon. 
He recalled his frustration and despair, ‘to shed my body on 
these mountains, that had been my wish’.55 But he shook off 
those feelings, and continued his studies of the books he had 
acquired. Of these he mentions four explicitly. There were two 
treatises on Hatha Yoga, the Hathayogapradipika, a classical 
treatise by Svatmarama, and the Gheranda Samhita, a later 
work, The two other works are difficult to identify.56 Dayananda 
experienced great difficulty in understanding the mystical physi- 
ology with its naris and chakras. His mind, as his later works 
clearly show, was inclined towards the literal, the pragmatic, 
the rational; and he always found it difficult to cope with the 
symbolic and the mythological. But he obviously tried hard. 
The way in which he finally cut the knot is typical of his literal 
and pragmatic rationalism. This happened after the winter at 
Drona Sagar, when he reached the Ganga near Garhmukteshwar. 
He pulled a corpse out of the river and set to the gruesome task 
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of cutting it up with a knife. ‘I then carefully examined the heart 
and compared it with the descriptions in the books. 1 did the 
same with the head and the necks I came to the firm conclusion 
that there was not the slightest similarity between the texts and 
the corpse. I then tore the books to pieces and threw them into 
the river with the remains of the corpse.’57 

Thus Dayananda put a dramatic full stop to his experiments 
after his pilgrimage to the mountains. Taking stock of that gruel- 
ling year, he must have found little positive to put on the credit 
side. He had discovered a new dimension of Hinduism and Yoga, 
that of Tantra, but only to reject it after having studied and pro- 
bably sampled some of its non-erotic practices. The real yogis 
he came to search for and Jearn from could not be found even 
in a nearly suicidal hunt. The monasteries and shrines and their 
inmates generally disgusted him, and he avoided them as much 
as he could: in fact more than half his time in the mountains 
was spent in utter solitude, in the study and practice of Yoga, 
which he still hoped would transport him into the realm of moksha. 

Dayananda left the mountains at the beginning of 1856, and 
we know he arrived in Mathura to study under Swami Virjananda 
at the end of 1860. Little is known about these five years. Coming 
down the Ganga from Garhmukteshwar he visited many places 
between Farrukhabad, Kanpur, Allahabad, and Mirzapur; and 
he arrived for his first visit to Banaras in September 1856. He 
did not find what he sought for, and continued his journey after 
twelve days.58 A couple of mifes south of Banaras, in Chunargarh, 
he stayed at the Durga temple. It was there, ‘where | spent ten 
days, that | left off eating rice altogether, and lived only on milk. 
i devoted myself, day and night, to the practice of Yoga. Un- 
fortunately, there | did a very wrong thing: | got into the habit 
of using bhang. Several times J] became completely unconscious 
under its influence."59 This is a very significant fact which 
Dayananda obviously felt to be of great importance, especially 
when connected with the dream that followed one of his intoxt- 
cated states. 

Why did Dayananda start taking bhang? There is one purpose 
that may be ruled out right away: as a stimulus to the appetite: 
‘its appetizing powers are of great value to begging Brahmans, 
who under its influence can at a caste feast eat enough to last 
for twenty-four hours or more’. That is a kind of pastime 
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Dayananda never indulged in; he was always a most abstemious 
man. When one takes into consideration the type of man he 
was, and particularly his unwavering single-mindedness, one has 
to presume that his taking of bhang was connected with his obses- 
sive study of Yoga. He had been at this study now for over eight 
years, and had looked everywhere for a guru who would teach 
him how to break open the doors of perception, the doors of 
moksha. But they had remained closed. He had no doubt by 
this time mastered a great deal of the art of concentration and 
meditation, but that final trance, or at least that final certainty in 
the trance of having entered into a supreme state of freedom, kept 
eluding him. Is it a wonder then that he turned to the help of drugs? 
Since ancient times they had been connected with the mystical 
tradition of India. Particularly in his contact with the tantrikas, 
and in the perusal of their literature he must have come across 
the praises of vijaya, the classical term for bhang.6! Would vijaya 
give him that final victory? Obviously it did not, it only produced 
an ‘unfortunate habit’, of which he rid himself as soon as he 
clearly realized it did not help him in his purpose. This reali- 
zation seems to have come to him as the sobering result of a dream 
he dreamt when under the influence of bhang: ‘I thought I saw 
Mahadeva and his wife Parvati. They were talking, and J was 
the subject of their conversation. Parvati was saying to Mahadeva, 
“It would be best if Dayananda got married’, but the god did 
not agree with her, and he pointed to the bhang’.62 

It would be a rather risky venture to try and give a psychological 
explanation of this dream. There are, however, some very obvious 
elements in it that give some clues about Dayananda’s state of 
mind. The two actors in the dream are the tantric couple par 
excellence, Shiva and Parvati, his shakti. The goddess is saying 
that Dayananda should get married, or in other words should 
link his life with a shakti. But Shiva disagrees because of the 
Swami’s use of the drug. All the elements of the dream have a 
direct tantric reference, and in a way indicate that tantra did 
really influence and disturb the sannydsi?. But the dream also 
indicates that Shiva did not agree with Parvati. Thus the dream 
is about an option, a choice that now has to be made by 
Dayananda: to follow Parvati’s direction, or to cut himself com- 
pletely loose from tantra, and to heed Shiva’s hint. We do not 
know when exactly Dayananda took his final option, but we 


The Search for Moksha Leads to Grammar 31 


know that he took it, never to be revoked, there and then or 
soon afterwards. 

In fact, after this event, a complete curtain comes down over 
Dayananda’s life from mid-1857 till the end of 1860, because 
his break with the Theosophists prevented the publication of 
further instalments of the autobiography in their journal. All 
he tells us is that he travelled south into the fearful jungles of 
the Vindhya range, towards the hills from where the Narmada 
takes its rise.63 Was he still chasing the perfect yogis beyond 
the rainbow? Possibly, because he was certainly still searching 
in Banaras towards the end of 1856. Speculation is vain, as not 
a single clue is available on the way in which these next three 
years were spent.o All we know is that he went towards the 
fountain-head of the Narmada, another pilgrimage to the sources. 
But his great ‘pilgrimage to the sources’, the one that was to 
remain linked to his very name, the return to the Veda, was still 
many years away. 

Though the groves of Brinda, in which Krishna disported with the Gopis, 
no longer resound to the echoes of his flute; though the waters of the Jamuna 
are daily polluted with the biood of sacred kine; still it is the holy land of 
the pilgrim, the sacred Jordan of his fancy, on whose banks he may sit and 


weep, as did the banished Israelite of old, for the glories of Mathura, his 
Jerusalem.®5 


Mathura, once one of the shining centres of flourishing Bud- 
dhism, a glory perpetuated in the magnificence of the Buddhist 
sculpture of the Mathura style, became in the Middle Ages one 
of the most sacred cities of the Hindus. Its claim to holiness 
comes from the single fact that tt was the birthplace of Krishna. 
The antics of the child Krishna and the amours of the youth have 
hallowed not only Mathura but the whole Braj-mandala: over 
five hundred square miles of its environs is holy ground con- 
secrated by one or other of the many legends of the rich and 
charming Krishna-cycle. The devout pilgrim traverses this land 
in a two-week trek® that brings him to the ‘five hills, eleven 
rocks, four lakes, eighty-four ponds, twelve wells, twelve woods, 
and twenty-four groves’s? that constitute the traditional peregri- 
nation. "For nine months in the year festival follows upon festival 
in rapid succession, and the ghats and temples are daily thronged 
with new troops of way-worm pilgrims’.68 

The growth of Mathura into a great centre of the Krishna- 
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cult dates from the early seventeenth century when first Vallabha, 
founder of the sect of the Vallabhacharyas, and then his son 
Vitthalnath stayed there. The cult was given impetus by the cele- 
brated Bengali Gosains Ripa and Sanatana,® and in the middle 
of the nineteenth century the Mathura area boasted of no less 
than fifteen of the seventy Maharajas, religious leaders of the 
sect.79 The celebrated Vishrant Ghat, where Krishna rested after 
slaying the demon Kamsa, is the principal ghat of the city, sur- 
rounded along the Yamuna by a dozen more ghats up and a doz:n 
more down the river.7! Scores of temples crowd the city, thronged 
by the pilgrims, who are no doubt aware of the popular saying 
that, ‘while Banaras is good for one thing, namely, to die in; 
Muttra is good for four, namely, to be bom in, to live in, to 
marry in as well as to die in’.?72 

That is where Dayananda arrived in November 1860. He was 
then a mature man of thirty-six. His whole adult life had been 
devoted to some study of Vedanta but mainly to that of Yoga. 
He had combed the holy land of Kumaon and the rugged peaks 
of the Vindhyas in search of the perfect guru who would show 
him the way to moksha. But so far this search had remained 
fruitless. One would like to know what happened to him in those 
last three years. What frustrations and new discoveries made 
him at that stage give up that search for moksha, and take the 
road to Mathura tn order to study grammar under the guidance 
of Swami Virjananda Sarasvati, the famous blind guru? 

Although the question remains unanswerable in detail, a general 
answer suggests itself. During these last years Dayananda became 
convinced that the deepest secret of religion and moksha Say hidden 
in the Hindu scriptures. He probably tried to study them, but 
soon found how difficult they were, and how inadequate his 
own knowledge of Sanskrit was. The key to Sanskrit is grammar. 
So, if he wanted to unravel the teachings of the scriptures, he 
had to become a master of Sanskrit. No doubt he had heard 
of the great guru of grammar, Virjananda, and with the single- 
mindedness so characteristic of him, he set out for Mathura to 
sit with youngsters at the feet of the master. 

There is no doubt that the nearly three years during which 
Dayananda studied under Virjananda radically changed the 
direction of his life: this pivotal time transformed the individ- 
ualistic searcher for moksha into the man who would become 
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‘the Luther of India’. ,This transformation cannot have been the 
result of the content of the guru’s formal teaching; grammar is 
what he taught. As Dayananda himself testifies: “When I met 
him, he told me that grammar could be learned in three years. 
I took the firm decision to study under him’.73 The biographers 
tell us that he studied Panini’s great grammar, the Ashtadhyayi. 
and its chief commentary, the Mahabhashya of Patanjali. The 
biographers mention no other specific work, except perhaps 
some works conducive to the understanding of Vedic Sanskrit. 
They quite definitely agree that no single Veda was studied.74 
There are also indications that Virjananda may also have read 
some Vedantic texts with his pupil.?5 But, as Dayananda left 
Mathura before the three years were completed, it seems quite 
conclusive that the formal curriculum of study itself did not go 
beyond grammar.76 

As it certainly was not the content of his study that changed 
Dayananda’s view of life, 1t must be other factors: the only ones 
that can be historically ascertained without venturing into the 
fabrications of the pious imagination, are the total influence of 
his guru combined with Dayananda’s own reaction to Hinduism 
as he saw it around him. In fact the line his development took 
after leaving Mathura will confirm the strong influence of these 
two factors. 

If Dayananda does not seem to have taken much notice of 
the Hinduism around him so far, why should he have taken notice 
now? Simply because its presence constantly assailed all his 
senses. Dayananda lived in a cell on the ground floor of the 
Lakshminarayana temple on Vishrant Ghat, the principal ghat 
of Mathura.?7 The famous Hindu traveller Bholanath Chunder 
visited Mathura at the time Dayananda studied there, and des- 
cribed this ghat as follows. 

The most sacred spot in all Muttra is the Bisramghaut, where Krishna and 
Buldeo rested from their labours of slaying Kunsa, and dragging his corpse 
10 the riverside. They had also washed their bodies and clothes at this 
ghaui; in imitation of which the pilgrim also has to perform his ablutions 
and devotions here. There is no broad flight of steps properly to deserve 
the name of a ghaut. The top, however, is crowned with many beautiful 


temples and shrines. It makes a gay scene every evening to perform here 
the vespers in honour of the Jumna. Large crowds assemble to witness 
the ceremony. The spot is illuminated. Bells and cymbals ring on every 
side. The women shower flowers from high balconies, and incense is burned 
loading the air with a sweet perfusne.78 
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The house where Virjananda taught was on the most important 
road leading from the Holi Gate to Vishrant Ghat. In his cell, 
at his guru's home, and on the way from one to the other, 
Dayananda lived and moved and worked the whole time in the 
very heart of Mathura, in the thick of all religious and pilgrim 
activity. This fact is an important one, because this was really 
the first time Dayananda had had such a prolonged and intimate 
contact with the chaotic reality of living Hinduism. No doubt 
he had been to the Kumbh Mela at Hardwar, but he was never 
close to it; he had been to Allahabad and Banaras, but only 
for very short visits when he was preoccupied with anything but 
popular Hinduism. Here in Mathura he was physically immersed 
in the thick of it for nearly three years, and the living Hindu 
devotee was right under his eyes all the time. Later on, in his 
Satyarth Prakash, he described Mathura as follows: 


[t is not true that “Mathura is exalted above the three worlds’ [as the saying 
goes]. But in it there are three very rapacious species, who make it hard 
for any one to enjoy any happiness on the ground, in the water, or in the 
air. First there are the Chaube brahmins who are ready to demand from 
anyone who goes to take a bath their tax, ever shouting, "Give, O devotee, 
so that we may fill up on bhdng, pepper and sweetmeats, and bestow blessings 
on you’. Then there are the tortoises in the river, always ready to bite, so 
that it is difficult even to take a bath in the ghat. And thirdly, there are 
the red-faced monkeys off the ground. They snatch turbans, caps, jewels, 
and even shoes: they bite, attack, would even kill. These three are the objects 
of worship of the ‘popes’ and their disciples !79 


The tortoises and monkeys of Mathura are infamous, and the 
Chaubes are described by Growse as ‘a low and ignorant horde 
of rapacious mendicants ... [who] may always be seen with 
their portly forms lolling about near the most popular ghats 
and temples, ready to bear down on the first pilgrim that 
approaches. 80 

As a youth in Kathiawar Dayananda had known the strength 
of Vaishnavism as the majority religion, and the relative weakness 
of the Shaivite minority. However, Mathura was much worse: 
here the pervasion of Vaishnavism was overpowering and stifling 
to a Shaivite. Bholanath Chunder remarked, “The most favourite 
local deity now is Krishna, who is adored in nearly all the temples 
abounding in the town which owns his exclusive jurisdiction. 
Shiva has no right, title, or interest in this city. He has only 
one temple dedicated to him, and appears to have been permitted 
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to reside much as a foreigner holding a passport - as an inter- 
loper.’811n Kathiawar the temples of Shiva were the most 
numerous, and most brahmins were Shaivites, except only for 
the fallen ones. Mathura did have quite a high proportion of 
brahmins, nearly twenty per cent of the Hindu population. But 
of these many brahmins barely one in four was a Shaivite.82 
It was here in Mathura that Dayananda came to know from 
close up the sect of the Vallabhacharyas, who were to remain 
the special target of his criticism of sectarianism: he wrote a 
special pamphlet against them, and in his Sutyarth Prakash devoted 
the longest criticism of any sect to them. In some way one might 
say that the book par excellence of Mathura Hinduism is the 
Bhagavata Purana, the most famous of the Puranas, the holiest 
text of the Krishna bhakti. Practically every holy spot in the 
Braj-mandala is connected with the myth of Krishna as told in 
the tenth book of the Bhdgavata. No doubt the recitation of 
the Bhagavata and of the Prem Sagar, its Hindi equivalent, was 
one of the great devotions of the Mathura Vaishnavites.®3 In 
fact, one could say that the Bha@gavata Purdna was, apart from 
his grammar books, the one book that would have been forcibly 
and continuously brought to Dayananda’s attention in Mathura. 
Thanks to the pioneering work of Devendranath Mukho- 
padhyay, a fairly complete picture can be gained of Swami 
Virjananda Sarasvati (1779-1868), and of his life and work. Born 
in the Panjab, he was blinded by smallpox at five and orphaned 
at eleven, and he left the harsh home of his uncle at the age of 
fifteen. After wandering around the Himalayan slopes, he found 
a guru in Swami Purnananda, who initiated him into the order 
of the Sarasvati Dandis, to which Dayananda would also belong. 
He made grammar his special study at Kankhal near Hardwar, 
Banaras, and Gaya. He then lived along the banks of the Ganga 
in the Doab. By far his favourite place was Soron, where he 
lived for altogether about fifteen years.84 Later on Dayananda 
too would gravitate towards that vardha bhiani, the land of the 
Boar, where Vishnu as the Boar incarnation came to save the 
world, the greatest pilgrimage place of the Doab. By this time 
Virjananda had added the teaching of grammar to his study of it. 
A new chapter opened in his life when the Maharaja of Alwar 
asked him to become his teacher. After initial reluctance, 
Virjananda accepted, and spent about three-and-a-half years 
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tutoring the prince. The biographers recount how one day, because 
the Maharaja was absent from his lesson, the irascible guru packed 
his bags and left. After a period of illness at Soron, he became 
the guest of Raja Tikamsingh at Mursan, and of Maharaja 
Balwantsingh of Bharatpur. Neither of these stays lasted long, 
and in 1845, now aged over sixty-five and with a reputation firmly 
established, the blind sannydst moved to Mathura and opened 
a regular school of grammar, which was financially supported 
by the ruling princes of Bharatpur, Jaipur, and Alwar. 

Another decisive turning point in his career was a shdstrarth, 
a public dispute conducted formally in Sanskrit. This was a 
sordid affair, full of intrigue and deception, as distasteful as 
the one Dayananda would be subjected to later on in Banaras. 
A pandit named Krishna Shastri, a famous master of grammar 
and Jogic, arrived in Mathura, and soon became the favourite 
protégé of an immensely wealthy Vaishnavite Seth clan. Moves 
were made to have a public dispute between him and the Shaivite 
Virjananda. However, when all was arranged, the Pandit avoided 
appearing, whereupon Virjananda too withdrew. So the dispute 
was held between their respective disciples. The topic of discus- 
sion was an abstruse grammatical poimt.85 The Seth, who was 
Pandit Krishna Shastri’s patron, himself presided over the affair, 
and within a short time summarily declared his pandit's side 
the winners. Virjananda was very angry, especially when the 
Seth managed, with the help of money, to acquire a decision 
in favour of his pandit’s side from the pandits of Banaras. He 
complained to the pandits, he complained to the collector of 
Mathura, but to no avail. He then closed his school for some 
time, and when he opened it up again a great change took place. 
‘After this event, a new era started in the Mathura school. The 
grammar books that so far had been taught, the Siddhantakau- 
mudi, the Shekar, the Chandrika, the Manorama, etc, were once 
and for all thrown out. And their place was taken by the one 
and only Ashtadhydyi of the sage Panini.’86 

This change might not seem very important, for its real signi- 
ficance appears only in the context of a new interpretation of 
the whole of Hindu literature which Virjananda was evolving, 
and which he clarified soon afterwards. This is the vital distinction 
between arsha works written by the real sages of ancient India, 
the rishis, and andrsha works composed by others. Devendranath 
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Mukhopadhyay recounts that the Swami used to apply three 
criteria by which the wheat could be sifted from the chaff. The 
books written by the rishis always begin with either OM or ATHA, 
the others commence with an invocation to a particular deity. 
Secondly, whereas the rishis’ compositions exhibit a universal 
character, the others are full of sectarian bias and hatred. And 
lastly, the commentaries on the rishis’ works were all written 
by recognized teachers like Shankaracharya and Patanjali; if these 
teachers have not written a commentary on a particular work, 
that is a sign that it was not really composed by a rishi.8? 

To Virjananda this distinction was not a purely formal or 
academic one, as his subsequent interventions prove. First he 
tried to enlist the help of the British commissioner of Mathura 
in the encouragement of the rishis’ books. Naturally, he found 
no help in that quarter; neither would Dayananda when he tried 
a similar approach many years afterwards. He then turned to 
the Indian prjnces, several of whom admired him and supported 
his work. When he heard of the great ‘Durbar’ for the ruling 
princes of Rajputana to be held at Agra by Lord Canning in 1859 
after the successful suppression of the Mutiny, he saw his chance 
to put his case forward. He went to Agra and pleaded with 
Maharaja Ramsingh of Jaipur, but he only got vague promises 
of future help. His later letters to the rulers of Kashmir and 
Gwalior, and even to Queen Victoria herself, also proved fruit- 
less.88 

Virjananda had indeed a concrete plan to submit to the princes: 
the convening of a ‘Sa@rvabhauma Sabha’, a universal council 
of Hinduism, which was explained in a Iong document under 
that heading.®9 He tells very little about the composition and 
function of this council, except that the princes should be involved. 
The main point he makes is about the degeneration of Hindutsm, 
and the remedy for its renaissance. There are two types of gurus, 
he says: the ancient guru whose wisdom became recorded in 
the books of the rishis: and the later guru whose teaching should 
be restricted to the oral interpretation of these works. The curse 
of Hinduism has been the multiplication of writings by all kinds 
of teachers. This has led to the multiplication of sects and to the 
practical oblivion of the rishis’ works. A proof of the strength 
of his conviction lies in the fact that Virjananda had two manu- 
script books on grammar composed by himself thrown into the 
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river by his disciples.9° The function of the Sarvabhauma Sabha 
would have been to find means to halt the proliferation and pro- 
pagation of secondary sectarian writings, and to support proper 
language study through which to renew the study of the books 
of the rishis. It is important to note that the one work to be twice 
mentioned in this document as an example of these untruthful, 
worthless sectarian works, is none other than the Bhagavata 
Purana. 

That, then, was the guru to whom Dayananda turned for 
help in the study of grammar. Jt is obvious that Virjananda must 
often have discussed his favourite ideas with his favourite pupil. 
The key idea is the judgement that the degeneration of Hinduism 
is fundamentally connected with the proliferation and influence of 
‘spurious’ works of a sectarian nature giving rise to numerous 
sects, accompanied by a parallel neglect of the real sources of 
Hinduism, the books of the rishis. The implication is that the 
regeneration of Hinduism can come only through a renewal of 
the study and influence of those books and the elimination of 
sectarian works and groups. This key idea was also an expression 
of a deep concern, a concern new to Dayananda: the concern 
for Hinduism and for the Hindus, as distinct from the narrow 
individualistic concern for personal moksha. This concern which 
his guru communicated to him was constantly being reinforced 
by his close experience of real Hinduism in the heart of Mathura. 
For the rest of his life Dayananda was to be preoccupied with 
that concern and the search for ways to reform a Hinduism torn 
asunder by the sects. He would also remain fascinated by the 
idea of the real sources of Hinduism, and he would soon begin 
that ‘pilgrimage to the sources’. But it would take many years 
before this vague idea would find its final formulation. 

Apart from a few anecdotes illustrating the irascible nature 
of the guru and the dogged persistence of his pupil, little concrete 
is known about these three years of study. A Gujarati brahmin 
provided Dayananda with shelter and food, so that no material 
anxieties would impede his studies. At the end of his schooling, 
Dayananda, in the true Vedic tradition, took his parting present, 
his dakshina, to his guru: some of the cloves Virjananda liked 
so much. But the blind guru is reported to have addressed his 
pupil thus: ‘I want from you a new kind of dakshind. Promise 
me that you will, as long as you live, devote everything, even 
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give up your life, to the propagation in India of the books of 
the rishis and the Vedic religion. | will accept from you the fulfil- 
ment of that promise as my dakshinad.9! Dayananda agreed and, 
with the blessing of the one and only guru he would ever have, 
the great master of grammar, he set out on the first stage of his 
new quest. 


The four years that elapsed between the time Dayananda left 
his guru, April 1863, and the time he participated in the Kumbh 
Mela at Hardwar in March 1867, are of very great importance 
in the development of his thought and his approach. Virjananda 
had given him a superior grammatical technique, the idea of 
the difference between the books of the rishis and others, a concern 
for the regeneration of Hinduism, and probably also some rein- 
forcement of his Advaitic approach. Mathura had given him 
insight into the sorry state of Hinduism, and it should be remem- 
bered that the Hinduism he had witnessed was practically one- 
hundred per cent Vaishnavite. These were the basic elements of 
the new Dayananda, and al] of them were still very vague, and 
needed to be tested and developed. He moved around within 
the triangle Mathura-Gwalior-Ajmer, never further than two 
hundred miles from his guru. He stayed for long periods at the 
different places: one-and-a-half years at Agra, seven months at 
Gwalior, six at Karauli and Jaipur, three at Pushkar and Ajmer, 
another four at Jaipur and two more at Agra. The period is closed 
off by his final visit to Virjananda at the end of 1866. 

The sources for our knowledge of this period are the Poona 
lectures, Lekhram, and Ghasiram; the other biographies add 
nothing new. But there is towards the end of the period a very 
important independent testimony of the state of Dayananda’s 
thinking in the writings of the missionaries who met him in Ajmer, 
in particular of Reverend John Robson.92 In addition, there is 
now available the text of the short pamphlet criticizing the 
Bhagavata Purana, written by Dayananda towards the end of 
this period in Ajmer and published in Agra in 1866.93 

The first major impression one gets from the sources is that 
this is a very different Dayananda indeed: he has become a public 
preacher and teacher. He teaches grammar, Vedanta, Yoga, and 
works like the Bhagavadgita and the Manusmriti. He advises 
people on matters of reading and ritual. He publicly preaches 
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against idol worship and Vaishnavite sectarianism, and, at least 
in the early part, preaches Shaivism and distributes rudrakshas. 
He has discussions with pandits, Jains, and missionaries, and 
starts to participate in public disputes, shastrarths. He even 
makes approaches to British officials about religious matters. 
The sannydsi who used to avoid crowds and publicity and seek 
the solitude of nature and of his own soul, has become an ardent 
preacher and a public figure. Vigjananda and Mathura certainly 
have transformed the lonely seeker for moksha and given him 
a completely new kind of impetus. 

Yet, to Dayananda this was essentially a time of further study 
and reflection. He stayed for long periods at the same place, 
was in regular contact with Virjananda,™4 and, when urged to 
get on with reform work, he answered, “This is for me a time 
of reflection’.°5 Later on he recalled in more detail: ‘From 
Mathura 1 went to Agra where | stayed for two years. There 
were available many ancient books of the rishis and also many 
new books. | reflected on them. Then | stayed at Gwalior. There 
too I considered all the books that were available.’96 This is 
the time when he first came into contact with the Vedas proper 
since his memorization of Yajurveda mantras in his childhood. 
The information is conflicting. Ghasiram says that he got a copy 
of the Rigveda from the Raja of Jaipur’s library while he was 
in Agra for the first time.9? Lekhram mentions that at that place 
he only saw parts of the Veda, went in search of it on leaving 
Agra, and that he was studying the Veda later on during his stay 
in Karauli in May-October 1865.98 On the other hand, Reverend 
Robson, recalling conversations with Dayananda in Ajmer in 
June 1866, writes that ‘he knew only the Yajur Veda’, “he candidly 
acknowledged that he had not read the Rig Veda’, and ‘the first 
copy of the Rig Veda he saw was in my possession, that edited 
by Max Miiller’.99 One has to take into account here the pos- 
sibility of misunderstanding, because the conversation would have 
been in Sanskrit. However, it is safe to say that during this period 
Dayananda had started his study of the Veda, but that, difficult 
as the task must have been even for one so versed in Sanskrit 
grammar, he was only slowly advancing in this task. In fact 
it ts clear that at this time it was not the Rigveda but other works 
that influenced him most. 
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Whereas at Agra he refused to read the Panchadashi, an 
exposition of Shankara Vedanta by Madhava (14th cent.), because 
it was ‘man-made’,!00 at Jaipur he got very involved in the teaching 
of the Upanishads. Ghasitam explicitly mentions the Nirdlamba, 
the Brihaddranyaka, and the Chandogya Upanishads,! and 
Lekhram speaks of the ‘ten Upanishads’.!°2 Moreover, he is 
now also studying Shankara’s own Tattvabodha.'9 This is quite 
a new departure, and Lekhram comments: ‘In those days Swamiji 
taught Vedanta, and he used to indicate the unmanifest Lord 
(nirakdra paramatma) by the name of Shiva. He did not mention 
Shiva the husband of Parvati; in fact he was against him. He 
was still wearing the rudraksh beads and applying ashes, and 
teaching others to do so’.!04 When later in Pushkar he was asked 
what the name of the Lord was, because some call Him Brahma 
and others Vishnu, etc., he answered, ‘Sacciddnunda is the name 
to repeat, no other’. At that time, says Lekhram, he did not 
venerate Vishnu or Shiva, but only parameshvar.!95 In Pushkar 
too he declared that he only recognized saccidananda or para- 
meshvar, and, when asked about the name ‘Shiva’, he answered, 
“We do recognize Shiva, but the name Shiva means “the aus- 
picious one”. The other Shiva who is the husband of Parvati, 
him we do not recognize’. 196 

It is evident that Dayananda had discovered, or rediscovered, 
the Vedantic idea of the absolute. The terms he uses are all 
Vedantic, as are the works he was studying. Robson recalled 
that at that time Dayananda believed in the identity of the divine 
and human spirits, and added that his argument was chiefly 
based on the omnipresence of the divine spirit.!07 These Vedantic 
concepts forced him to rethink aspects of the Shaivism that had 
dominated his teaching since he left Virjananda. He now clearly 
dissociated his god from the Purdnic Shiva, and the end-point 
of this reappraisal is that Shiva is reduced to being just one of 
the names of God, indicating the auspicious nature of the Lord. 
To say that Vedantic ideas re-assert themselves does not neces- 
sarily mean that Dayananda now denied the personality of the 
absolute: it remains for him the parameshvar, the Supreme Lord. 
However, there still remained in his conception the unresolved 
problem of the relationship of these two aspects. The final verses 
quoted in his pamphlet against the Bhdgavata Purana also indicate 


42 Dayananda Sarasvati 


this strong Upanishadic flavour with a theistic background: 
they are the famous verses in the first chapter of the Kena 
Upanishad: 


That which is unexpressed with speech 

That with which speech is expressed — 

That indeed know as Brahma, 

Not this that people worship as this. 

That which one thinks not with thought 

That with which they say thought is thought — 
That indeed know as Brahma, 

Not this that people worship as this.!98 


This unresolved problem combined with the obvious change 
in his interpretation of ‘Shiva’ explains the ambiguities and even 
the contradictions we find in the different sources. Whereas 
Dayananda himself in the Poona lectures clearly states that ‘on 
my arrival at Ajmer I commenced to criticize the Shaivite theology 
also’,!99 Lekhram says that ‘he criticized the idol of Shiva, and 
only taught Shiva himself’,!}0 and Ghasiram declares that in 
Pushkar le still converted people to Shaivism and told them 
to wear the rudraksh, and that in Ajmer top he was still defending 
Shaivism.!!! The changing ideas of Dayananda also explain the 
account given by Robson. In fact, somehow the latter put his 
finger right on the problem when he said, “At that time he had 
not broken with orthodox Hinduism, nor did he seem to doubt 
his pantheistic creed,!!2 though theistic instincts seemed to trouble 
him and embarrass him in discussion’.!!3 Another typically 
Advaitic belief is attributed to Dayananda by Robson: ‘he could 
not accept that he had committed sin’.!14 

A clear development can now be noticed. When Dayananda 
left his guru, he was, probably partly through his influence and 
that of the hostile Vaishnavite atmosphere of Mathura, very 
much the protagonist of Shaivism and the antagonist of Vaishna- 
vism and of its main scripture, the Bhdgavata Purdna.'\5 In 
Jaipur he got involved in the great controversy between Shaivites 
and Vaishnavites. This controversy led to the conversion of the 
king to Shaivism, a mass-conversion of Vaishnavites, and the 
flight of some Vaishnavites from the city, a commotion so serious 
that it was reported by the British political agent.!!6 Perhaps 
the distasteful aspects of these events helped Dayananda realize 
that the Shaivism he supported was as sectarian as the Vaishnavism 
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he attacked, and this realization was reinforced by his study 
of Vedanta, whose lofty idea of the absolute made him see more 
clearly the absurdity of all Puranic deities. Thus he moved towards 
a non-Puranic concept of the divinity, and progressively Shiva 
was reduced to being only a name of the Lord. The final break 
is not described by the biographers, but is to be found in the 
last paragraphs of his Bhdgavata-Khandanam: ‘Abandon the 
application of ashes, abandon the wearing of the rudrdksh, and 
do not adore me, the Lord of the universe, in the form of a 
Shivalinga.’1!7 A clear sign of his uncertainty in the discrimina- 
tion of authoritative books is the fact that this final quotation 
showing a total break with all expressions of sectarian Shaivism 
is taken from the Vishnupuradna.'18 

Dayananda’s conception of revelation and scriptural authority, 
his answer to the question ‘which are the books of the rishis?’, 
was thus still evolving. Throughout the period the Bhdgavata 
Purana was the main butt of his criticism, and his pamphlet on this 
work indicates the criteria he was using to establish its spurious 
character. Basically he argued that it could not have been written 
by the rishi Vyasa because it suffered from three fundamental 
flaws: 1t contained blatant grammatical errors; it indulged in 
vilification of the great rishis and heroes of ancient times, and 
of the householders’ dshrama; and it was full of internal con- 
tradictions. These criteria are important and would remain an 
essential part of his continuing critique of worthless books.!!9 
Compared with the criteria Virjananda proposed, it is noticeable 
that whereas the guru's criteria concern mostiy matters of form, 
Dayananda’s criteria concentrate on the content of the works, 
their ethical and logical acceptability. 

It is noteworthy, however, that while Dayananda was attacking 
the Bhagavata Purdna, he was also teaching and defending the 
Devi Bhagavata, a work of the Shakta sect of a later date, for 
which the Shaktas claimed the place of the Bhdguvata in the list 
of the eighteen great Puranas, a claim supported by Dayananda 
in his Bhagavata-Khandanam.'2° We are also told that during 
this period, at Gwalior in 1864-5, he recommended for reading 
both the Kurma and the Linga Puranas,'2) and in the list of recom- 
mended books at the end of his pamphlet, the Harivamsha Purana 
is included.!22 Dayananda was still very uncertain about the 
books of the rishis, an uncertainty also revealed by Robson's 
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remarks: ‘He still believed in caste as laid down in the laws of 
Manu, and when confronted with some of these laws he maintained 
they were divine but with the impatience of a man who felt himself 
in a false position. In the same way he acknowledged some of 
the legends in the Saiva Puranas to be immoral, and when pressed 
changed the subject as quickly as possible’.?23 

Besides the Upanishads, there is one other work that strongly 
drew his attention, the Manusmriti,!24 an interest that did 
not wane until the end of his days. The Reverend Robson 
mentioned how he held to the varndshrama dharma according 
to Manu. His interest in influencing political authority, which 
certainly originated with Virjananda, was probably strength- 
ened by his study of Manu’s conception of kingship. In Ajmer 
he had a talk with Major Davidson, the Deputy District Com- 
missioner, about the duty of the Raj to prevent religious mal- 
practice, and he had a conversation with Agent-General Brooks 
about the prevention of cow-slaughter.!25 

As for religious practice, it is reported that at the beginning 
of the period the Swami was not completely against all forms 
of idol worship, at least tolerating the worship of an iconic re- 
presentation of Shiva, although not that of the linga.'26 But 
at the end of the period he was already the ‘uncompromising 
iconoclast’, as Robson called him,!*? for whom all idol worship 
was anathema, and who even rejected the rudra@ksh, for so iong 
a cherished symbol of his Shaivite convictions. The practices he 
advocated were the Sandhya ritual, of which he published one 
version for the three varnas in Agra in 1864,!28 and the recitation 
of the Gayatrt Mantra.'2° The Sandhya version he published 
was very probably a rather orthodox one, different from the 
rite he was to advocate in his later years. Ghasiram indeed makes 
the observation that it contained the rite of making offerings 
to the sun, sirya ko argh dena, and insists that Dayananda did 
not mean that one should adore the sun as God.!30 At this time 
Dayananda also used to teach some forms of Hatha Yoga for 
health’s sake,!3! and seems to have used and distributed certain 
herbal preparations, an art into which he was no doubt initiated 
by Virjananda.132 

The Dayananda who visited his guru for the last time in 
December 1866 had come a long way since he left him four years 
earlier. Although most of his ideas were still in an uncertain 
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and evolving state, definite directions were discernible. He was 
working himself progressively free from the Puranic and sectarian 
aspects of religion. He had found in Vedantic concepts a firm 
foothold for his theological thinking, and he was continuously 
narrowing his study of Hindu lore in a definite cirection: the 
Vedas, Vedanta, Manu. The religious practices he advocated 
too were taking a pronouncediy Vedic turn. At the same time 
he became increasingly involved in discussion, teaching, and 
preaching; the target of his propaganda tended to be the religious 
élite: pandits, gurus, sannyasis, brahmins, people in authority. 
He had had a first minor taste of publication. Here, however, 
there still remained the restraining influence of guru Virjananda, 
who could see no good in secondary religious writings. This 
side of Dayananda’s propaganda effort would not become pro- 
minent until much later. That was the Dayananda, Swami 
Dayananda, who received his guru’s blessing, and who, at the 
age of forty-two, a pandit in his own right now, set out for Hard- 
war, once again answering the call of the Kumbh Mela. 
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CHAPTER Iii 


The New Reformer 
in the Rural Doab 


When in early 1867 Jupiter was once more about to enter the 
sign of Aquarius, Hardwar was again the site of the great Kumbh 
Mela, and thousands of pilgrims started to move up the narrow 
mountainous roads weeks before the auspicious day. None would 
miss out on visiting Rishikesh, that most sacred spot some twenty 
miles further up from Hardwar. As their climb brought them 
about six miles above Hardwar, they noticed alongside the road 
a banner inscribed Pakhand Khandini, ‘Heresy refuted’, flying 
over an enclosure containing some ten huts. Curiosity, and the 
prospect of a welcome rest after a six-mile climb, made them 
enter the enclosure, and they were handed a small Sanskrit 
pamphlet entitled Bhagavata-Khandanam. As they moved inside 
they were drawn to the centre of attraction: a magnificent-looking 
Dandi sannydsi in conversation with pilgrims and pandits. He 
completely dominated the group with his splendid physique, his 
enthusiasm, and the clarity and conviction of his rich voice. 
It was good to sit down and just Jook at him, letting his sonorous 
Sanskrit resound in one’s head. Those who tried to understand 
what he was saying, were surprised that they could follow his 
simple Sanskrit. They were even more surprised when they realized 
that this Swami was denouncing as false and worthless all those 
things that made Hardwar and the Kumbh Mela what they were: 
idol worship, Puranic legends, incarnation myths, sects, and 
holy rivers. 

This was clearly a major planned enterprise of Dayananda: 
he set out to propagate his ideas in a place where and at a time 
when they were bound to reach the greatest possible number 
of listeners. He had arrived one month before the date of the 
Kumbh, and set up his headquarters at Saptasarovar, on the 
road between Hardwar and Rishikesh, a strategic spot past which 
their very progress would take nearly all pilgrims. He had brought 
thousands of copies of his pamphlet against the Bhadgavata for 
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distribution, and gathered around him a team of two sannyasis 
of his own order and some six brahmins. His whole time was 
taken up by instruction and discussion.! This was indeed a 
systematic onslaught on the evils of Hinduism at a centre where 
they were magnified to absurdity, and where the audience of the 
preacher was countless, representing the whole Hindu spectrum. 
It is easy to imagine that the Swami had high hopes. What im- 
pression did he make, however, upon the hundreds of thousands 
of pilgrims, herded along to Rishikesh and a bit dazed by an 
overdose of the opium of religion? Even if they were struck by 
his forceful, sincere, and unselfish preaching, to them he was 
just another of the hundreds and hundreds of pandits, swamis, 
and sannyasis who were marketing their particular brand of 
Hinduism at the Kumbh fair. They could not buy it all; even 
the sampling of as much as they managed to taste had already 
given a lot of them religious indigestion, if not nausea. 

These salesmen with their greed and insincerity, and the gullibility 
of the sheepish pilgrims disheartened Dayananda deeply. 
Gradually his enthusiasm waned, and he felt that he was like a 
voice crying in the wilderness, and that in a way he was himself still 
a part of this mela, of this market-place of Hinduism, and needed 
to completely dissociate himself from it all. He then decided 
on this complete break. He gave away all he had, though it did 
not exactly constitute a rich man’s possessions: a few books, 
some woollen and silken garments, some small change, his eating 
pots. He only kept his loincloth.2 His disgust was so deep that 
he even took a vow of silence; but, fiery reformer as he was, that 
vow did not last jong. Dayananda’s first major attempt at reform 
had resulted in heartbreak. For the next two months we find 
him wandering about, desolate and half-starved, avoiding people 
and keeping himself to himself, as at Garhmukteshwar where 
for two weeks he just sat on the sands of the bank of the Ganga.4 

In this state of mind he descended from Hardwar via Garhmuk- 
teshwar to Ramghat. From there he roamed, a lonely, forlorn, 
and unknown sannyasi, down the Ganga to Farrukhabad, and 
back to Anupashahar, unwittingly surveying as it were the area 
where he was to spend the next five years: a narrow strip about 
a hundred miles long on the banks of the Ganga. During this 
time he would not, except for his one trip to Kanpur, Banaras, and 
Allahabad, visit any major city. Not that he was ever far from 
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the cities; within fifty miles of his field of operation there were 
many sizeable cities: Delhi, Mathura, Agra, Kanpur, Aligarh, 
Meerut, Mainpuri, Bareilly, and Moradabad. 

What, then, was this area like, and why did Dayananda choose 
it after his bitter disappointment at Hardwar? The choice was 
not a deliberate one like the one he made when going to Hardwar. 
After wandering desolately down the Ganga to Farrukhabad and 
back, it was in the western part of the area that his new type of 
teform work started, in Anupashahar and Karmavas. Ghasiram 
noted this first stage quite perceptively: “At this time he did not 
engage in any particular preaching or denunciation. His main 
concer was with the uplift of the brahmins: he taught them 
to perform Sandhya, Gdyatri, and Agnihotra, and he urged them 
to go and leam grammar at Dandiji’s school at Mathura. 
Karnavas was a kshatriya village,“ and there he concentrated 
very much on the same approach. The gradual decision to work 
for so many years in this area has to do with this new approach 
to the élite of brahmins, Kshatriyas, and pandits, and over the 
years one can see this approach steadily develop. It should be 
remembered that Dayananda’s disappointment at Hardwar mainly 
stemmed from his observation of the power and influence exercised 
on the masses precisely by this élite. Another factor that no doubt 
influenced him in his decision was the fact that Virjananda had 
spent all in all about fifteen years in this area, especially at Soron.? 
The guru must have told his pupil about these years, and to have 
been the prize pupil of Virjananda probably meant a great deal 
to the local people. Pandit Angadram, for instance, who threw 
away his idols when convinced by Dayananda, and was imitated 
by many, was himself a former pupil of Virjananda in Soron.® 
Moreover, from the Doab, Mathura remained close enough 
whenever Dayananda wanted to send somebody for special 
language training. 

The Doab had been since the very beginning of the nineteenth 
century under British administration. This largely eclipsed the 
power of the local princes, who, therefore, would not become 
a focus of the Swami’s efforts, as they were to be later in Raj- 
putana. Power and influence was largely concentrated in the 
local religious and social elite. The area Dayananda worked in 
covered mainly parts of the districts of Bulandshahr, Etah, 
Badaun, and Farrukhabad. The only sizeable town he frequented 
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was Farrukhabad. This strip along the Ganga constituted ‘a 
level plain, the monotony of which is broken only by the numerous 
village sites and groves of dark-olive mango-trees which meet 
the eye in every direction. [It is} highly cultivated, and the fields 
are never bare except in the hot months’.® It is one of the most 
highly cultivated areas of India and ‘in many ways provides a 
type-section of Indian agrarian life and problems’.!° It is very 
fertile, yet population presses hard on its resources. It was then 
essentially rural, with mostly large, even-spaced villages, with 
slight urbanism, so that even the middle-size towns were no more 
than enlarged villages.!! 

There was, however, a way in which the area was a special 
one: the high incidence of brahmins and pandits made it ideal 
for the kind of work Dayananda took up. The district of 
Bulandshahr had a high proportion of brahmins: about one in 
eight Hindus belonged to that caste.!2 Although the overall 
proportion in Etah was lower, they were heavily concentrated 
in the northern area of Kasganj and Soron, where Dayananda 
used to work: it has one third of the total number of brahmins 
in the district,!3 so that in Soron pargana the brahmins constituted 
half of the Hindu population.i4 In fact, Dayananda was once 
given the advice, ‘Go to Soron, there are 10,000 brahmins there’.!5 
In Farrukhabad district the brahmins were less than ten per 
cent of the total Hindu population, but again the heaviest con- 
centration was along the Ganga: in Kampil pargana, for instance, 
the brahmins constituted the majority Hindu group.!6 Thus, 
this tract along the Ganga had an abnormally high concentration 
of brahmins, 

The reason for this was obviously the many holy places along 
the sacred river and the high incidence of religious fairs and 
festivals.!7 The biographers tell us that several visits of the Swami 
to particular places were initiated precisely because of local re- 
ligious fairs,!8 and at many other places his visits coincided with 
some religious festival. This pattern of coincidence changed 
considerably after his trip to Banaras: then he tended to go only 
where he had schools, where he had followers, and where people 
wanted him for their religious needs. 

Going down the Ganga, Ahar comes first, abounding in temples 
of some antiquity, and the scene of:four fairs attracting large 
crowds. Anupashahar’s main claim to fame was its monthly 
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religious fairs,!9 and Karnavas, a very small village, saw up 
to 100,000 pilgrims at its yearly fair and its old temple of Shitala 
Devi.20 Ramghat, in the near vicinity, drew pilgrims from all 
over India, for bathing in the Ganga, and its many temples were 
constantly visited on the occasion of many religious festivals,2! 
Soron, the mythical scene of the descent of Vishnu as the Boar 
incarnation, was the most important place in the area, with 
its bathing ghat at Garhiyaghat. It was a truly pan-Hindu pil- 
grimage centre, on the pilgrimage route of many Hindus. 
Garhiyaghat had fifty to sixty temples, and thirty large 
dharmashalas, rest-homes for the pilgrims, which were kept 
busy practically throughout the year.22 Kakora on the nor- 
thern bank of the Ganga attracted as many as 300,000 
pilgrims for its great fair.23 Kampil, mentioned in the Maha- 
bharata as the capital of southern Panchala, where king Drupada 
held his court, had, apart from its ancient ruined temple of 
Rameshwamath Mahadeva, rows of temples and bathing ghats 
thronged by many devotees at its two religious fairs.24 Far- 
rukhabad itself was not a pilgrimage centre, but it contained 
numerous Hindu temples, and especially, the spacious and lofty 
temple of the Sadhs.25 The banks of the Ganga in the Doab 
thus constituted a continuous centre of Hindu élite, and a focal 
religious area for the surrounding districts. Yet it was rural and 
somehow leisurely, very different from Hardwar or Banaras or 
Mathura, where the concentration of pandits, sannyasis, temples 
and shrines, and the hundreds of thousands of pilgrims were 
too overpowering and stifling, especially at times of religious 
fairs, as Dayananda had so bitterly experienced at Hardwar. 

It is not intended here to give a detailed chronological report 
of the work of the Swami: the standard biographies spend 
hundreds of pages on it. What is attempted is to understand 
the development of the reformer and thinker and to discover 
in what way and under what influence he changed in these years, 
so that it becomes clear how and why the Swami who in early 
1872 set out for Calcutta was different from the one who took 
the direction of Hardwar in 1866 with the blessing of his guru. 

After his initial forlorn wanderings, Dayananda soon adopted 
a regular way of life which changed little. He continued his 
absolute asceticism: he possessed only his loincloth, not even 
an eating bowl, and his food and shelter depended completely 
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on the charity of the pious. He did not allow any form of soft 
living to impinge on his life. We are told that if at a certain stage 
he used to chew tobacco, it was only because of persistent pain 
in his gums.26 Several witnesses recall his prolonged daily medi- 
tations and the very short periods of sleep, uncovered, with his 
head on a stone, be it summer or winter. At the start of the period 
he did not even have one book with him.27 However, his con- 
tinuous need for more study made him acquire certain books. 
The Reverend Scott gave him a copy of the Gospels?® and we 
are told that, at the time of the Farrukhabad dispute, ‘he had 
some small and some large Vedic works copied, some ordered, 
and he also ordered some books from Germany which duly 
arrived’.29 He always spoke a very clear and simple Sanskrit. 
It is difficult to imagine that he would not have picked up at least 
the simple bazaar Hindi of the North. Yet, it is quite clear that 
he did not feel confident enough in that language to carry on 
a discussion: we are told that he did not speak Hindi,3° and 
it is several times asserted that he used an interpreter when con- 
versing with people who knew no Sanskrit.3! 

The basic critique of Hinduism which Dayananda presented 
at Hardwar does not seem to have changed much in these years. 
He primarily attacked idol worship, sectarianism, and the many 
superstitious beliefs and practices. But, without ever relaxing 
this continuous onslaught, which made him many enemies, he 
devoted more and more time to positive instruction in Vedic 
practices. He was for ever instructing people in the use of the 
Gayatri! mantra, and in the proper performance of the Sandhya. 
The ritual prerequisite for these practices was the Upanayana, 
the ceremony of the investiture with the sacred thread. He found 
that even in these essential rites a number of abuses had developed, 
and he gradually clarified his own ideas on the proper Vedic rites 
and instructed people accordingly. 

In Karnavas he noticed the widespread custom among the 
kshatriyas to have their sacred thread ceremony performed at 
the time of their wedding instead of in childhood: he rectified 
the custom wherever he could.32 In Soron, that great centre of 
brahmins, he was told that in the 2,500 brahmin homes, only 
very few knew any Sanskrit, and very few even had the sacred 
thread ceremony performed upon them. Some gave the excuse 
that they had no money, to which Dayananda replied, ‘If an 
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old man dies you spend thousands of rupees, and you are not 
able to spend two rupees on the sacred thread’. He instructed 
as many as he could, and had the Sandhya ceremony written down 
and distributed amongst them. When a pandit objected that they 
were not entitled to perform Sandhya since they had not yet 
received the sacrament, quoting Manu to prove his point, the 
Swami answered, ‘Do not say that, the dharma has to be protected 
in every possible way’,33 thus affirming that to him dharma tran- 
scended the Shdstras. 

Brahmins had the tendency to treasure the Gayatri as their 
exclusive privilege, but Dayananda asserted that it belonged 
equally to the three varnas.34 In fact he had copies of it made 
and distributed among the peopile.35 It is also recorded that he 
was the first to teach a woman the sacred Gayair?: she was a devout 
old lady who came to see him at the end of her life.36 When a 
pandit criticized him for reciting the mantra in a loud voice, because 
unworthy people might hear it, Dayananda got very angry and 
said that one should recite it Ioudly without any hesitation.37 

The Swam: was continuously busy with teaching the proper 
way to perform the Vedic Five Great Sacrifices. His ideas clarified 
themselves, and towards the end of the period he declared that 
the Sandhya should not be performed thrice daily, but only twice, 
a ruling to which he would adhere to the end.38 He had the ritual of 
the Five Sacrifices written down by a pandit for a follower who kept 
forgetting the details.39 In fact, the edition of this text was to 
be one of his very first publications in 1875. 

Much has been written, especially-by opponents and in answer 
to them, about the Swami’s concept in those days of two con- 
troversial issues: his conception of Shraddh, and his attitude 
to meat-eating. As for the first question, Ghasiram mentions in 
a vague way, without indicating his source, that ‘in those days 
it is said that the Swami was in favour of Shraddh’ 4 implying that 
here the traditional repeated memorial ceremonies for dead an- 
cestors were referred to. Dayananda was certainly later on a 
consistent opponent of these ceremonies, for which countless 
Hindus spent great sums of money and literally ruined them- 
selves. He held that this service for the dead should be replaced 
by service of the living. In fact, during this period he already 
advocated that ‘service of the living’. However, though the biog- 
raphers state that the Swami already completely condemned 
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Shraddh for the dead,4! it does not appear that his condemnation 
was so radical, in view of the ambiguity in this matter that is 
still to be found in his 1875 Satyarth Prakdsh.42 

The second question about meat-eating is similarly involved. 
In the same passage quoted Ghasiram says that: ...in those 
days Swamiji used to say on the subject of meat-eating that the 
Shastras did not prohibit meat-eating, and that they contain 
provisions for the two types of food; who wishes to eat it, let 
him eat it, who does not, let him abstain.’43 Meat-eating is con- 
nected with Shraddh, because the Laws of Manu prescribe in the 
ceremony the offering and consumption of balls of meat. It is 
also connected with that section of the Five Great Sacrifices called 
the Balivaishvadevas. As Dayananda seems not to have been 
totally against the consumption of meat even in 1875 when he 
wrote the first edition of his Satyarth Prakash, it is safe to assume 
that his attitude was still a tentative one. Dayananda worked 
a lot in this period amongst the kshatriyas, many of whom were 
regular consumers of meat. The fact that no single clear statement 
against the practice is to be found anywhere supports the as- 
sumption that Dayananda did not explicitly preach against it. 

At this time the Swami organized the performance of two great 
public yajnas or rites. The first one was held at Karnavas. Its 
object was to arrange for a big group of kshatriyas to perform 
pravashchitt, or penance, and to receive the Yajnopavita. About 
forty learned brahmins from neighbouring towns were invited 
to come and recite the Gayatri for a whole week. Then brahmins 
learned in the Vedas, appointed as specialist priests, brahmda, hotd, 
and ritvij, performed the rite, and afterwards the Gayatri mantra 
was taught. After the ceremony the leavings of the sacrifice were 
distributed, and the recipients of the sacrament offered their 
fee to the officiating priests according to their means.“ 

The other great yajna was held at Farrukhabad: it was the 
imposition of the holy thread on Lala Jagannath. Again there 
was a week-long recitation of the Gayatri by eleven pandits, for 
the sake of prayashchitt, and there also was a continuous per- 
formance of the havan. The sacrament proper and the instruction 
in the Gayatri followed a three day fast and finally presents were 
distributed to the pandits.45 

These two big rituals had some interesting aspects that reveal 
Dayananda’s attitude to Vedic ritual. He obviously still believed 
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in a Vicarious removal of the results of sin by penance, recitation, 
and fasting. He was careful to make use of the specialist ritualists 
and to see that their fees were paid. Dayananda made the rites 
as Vedic as possible, but he was not yet prepared, as he would 
be later, to boldly do away with the use of specialists, of ritual 
fees, of fasting and penance. 

To assess the development of Dayananda’s thought in this 
period Lekhram's series of interviews with people who had met 
the Swami proves very useful, suggesting the authenticity 
of a primary source; and the accounts of missionaries have 
the advantage of having been written down at the time without 
the hindsight, so often distorting, of later accounts. 

One of the central problems that continued to exercise 
Dayananda’s mind was the question of the respective authority 
of the many sources of Hinduism. There is a constant clari- 
fication of his ideas through discussion, instruction, and study. 
Nowhere do we yet find a mention that he actually taught any 
part of the Vedas proper, except the few mantras that form part 
of the Sandhya, and except for the fact that the Vedas were part 
of the curriculum of the Sanskrit schools he started, which will 
be considered later. His teaching was primarily concerned with 
the Laws of Manu.*© Judging by the use he makes of Manu in 
his later works, this teaching must have centered on moral in- 
struction. In one place this teaching of Manu is coupled with the 
Mahabharata,*’ and it is safe to assume that the accent here too 
was on dharma, perhaps on sections of the Shanti and Anushashana 
Parvans. The only other explicit instruction that is mentioned 
is the teaching of the Upanishads*® and of Vedanta.4? Dayananda’s 
concentration on Manu and on the Upanishads is thus in direct 
continuity with the preoccupation noticed in the years immediately 
after his stay at Mathura. 

Many more references are made not to actual teaching, but 
rather to the books considered authoritative by the Swami. As 
for the Purdnas, he now finally reached the conclusion that all 
eighteen had to be considered as non-authoritative. At Karnavas, 
right at the beginning of the period, he affirmed that ‘all Purdnas 
are like the Bhdgavata’,*© and this is repeatedly asserted,5! never 
to be doubted again. He now also discovered that the Puranas, 
even if worthless as religious guides, did have some value of their 
own as containing precious historical records.52 As for the Laws 
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of Manu, years earlier the Reverend Robson had noted Dayananda’s 
uneasiness when confronted with some verses of Manu.53 Now 
he accepted that some parts of Manu could not be considered 
authoritative.54 The same is said about the Ramayana and the 
Mahabharata; an excellent witness recalls that during his first visit 
to Karnavas the Swami accepted both as authoritative, but that 
on his second visit less than a year later, he declared that 
they contained severa] errors.55 Towards the end of the period 
the Bhagavadgita was put in the same category.56 Obviously 
Dayananda made up his mind about the texts as he became more 
familiar with them: his decisions seem always to have been the 
result of personal investigation. 

A very important declaration on this subject was published 
by Dayananda in Kanpur on the eve of his visit to Banaras, The 
accuracy of this signal document is attested by the pandit who 
published it5? and by its complete coincidence with the list pub- 
lished by the principal of the Banaras Sanskrit College, Dr Rudolf 
Hoernle, in the Christian Intelligencer of March 1870: Hoernle 
says that his list was written down for him by the Swami ‘with 
his own hartd’.58 This deliberate and accurate document warrants 
detailed consideration. 

The Rigveda, the Yajurveda, the Sdmaveda, the Atharvaveda: in these four 
Vedas we find the definition of the karma-kdnda (section on duties), the 
upasanakanda (section on worship), and the jndnakdnda (section on know- 
ledge). One should understand that the first includes from the Sandhya 


to the Ashvamedha; that the second includes from Yama to Samadhi: and 
that the third includes from nish-karma to parabrahma-sakshatkara.59 


This list is a traditional one, but what interests us most is the 
fact that the Brahmanas are not explicitly mentioned. It seems 
quite clear that up to now Dayananda considered the four Vedas 
to include their respective Brahmanas, Each Brahmana is in fact 
closely attached to a particular Veda, and Hindu pandits generally 
considered them as one integral whole. But for Dayananda, who 
wanted to found Hinduism firmly on Vedic revelation alone, 
the need to distinguish between them became increasingly pressing. 
The fact that at the time of the Kanpur declaration he still included 
the Brahmanas with the Vedas can be proved from different sources. 
Ghasiram, towards the very end of the period, says, “Formerly 
he did not accept the separateness of Vedas and BrGhmanas, but 
now he started to do this, and he accepted the Brahmanas only 


56 Dayananda Sarasvati 


‘in so far as they were in accordance with the Vedas.’6° Dr Hoernle 
notes explicitly, when reproducing the Swami's list, that the four 
Vedas included their respective Bradhmanas.®! And thirdly, the 
Banaras dispute shows the same by implication: Dayananda 
quoted several Brahmana texts as texts from the Vedas, and did 
not object when the pandits did the same.62 However, at this 
very time the germs of doubt about the absolute validity of the 
Bradhmanas were already growing in his mind, as a remark of 
Dr Hoernle suggests: ‘he once admitted to me that the Brahmanas 
did contain modern interpolated portions, and that any passage 
sanctioning idolatry was to be considered, as such, as a spurious 
portion.’°3 Again we see that it is the analysis of the content of 
the works that made Dayananda decide about their validity. 

Although the Swami did not teach any Vedic texts during this 
period, his personal study gathered momentum. During his long 
stay in Farrukhabad in 1868-9, he had Vedic works copied and 
ordered, some even from Germany.® The contact and debate 
with the Banaras pandits must have strongly urged him on in 
his study. Lekhram tells us that after that experience, the previous 
hectic pace of his life changed considerably. He continued to 
preach, and visited his schools, but, ‘he stayed for weeks at dif- 
ferent places studying Sanskrit works, and devoting more time 
especially to the parts of the Veda.°5 He was for three months 
in Farrukhabad, but, apart from a single public dispute, ‘the 
rest of his time was taken up by the study of Vedas and Shastras’ .©6 
In Mirzapur, on his way back from Banaras, he ‘employed a 
Bengali to teach him English and to read to him Max Miiiller’s 
translation of the Veda’.5? Here he also had several meetings 
with the Reverend R.C. Mather, an eminent missionary of the 
London Missionary Society who had been in India since 1834.9 
Mather asked him why, if the current commentaries of the Vedas 
were incorrect, he himself did not write one. Dayananda’s answer, 
as reported by the missionary, was that an ordinary mind was 
not capable of making a commentary on the Vedas, because 
it was difficult to grasp their meaning as long as the intellect was 
not purified by asceticism.® 

Apart from the final clear separation of the Vedas from the 
Brahmanas, there was yet another way in which Dayananda 
started to differ from the pandits and to clarify his conception 
of revelation. In those days the pandits generally held that many 
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Vedic works had been lost over the centuries: these works con- 
tained the full proof for all the aspects of contemporary Hinduism. 
In his later writings Dayananda made his rejection of this theory 
quite clear. But Dr Hoernle’s article says that at Banaras the 
Swami already ‘denied altogether the possibility of the loss of 
any Vedas’, an opinion confirmed by the report of the Banaras 
disputation. 7! 

By this time Dayananda had made great strides in his personal 
study of the Vedas. In Ajmer in 1866, the Reverend Robson had 
judged his knowledge of the Vedas to be rudimentary,?2 but since 
then Dayananda had come a long way. In his own report of the 
Banaras disputation, he declared that “he had considered the 
whole Veda, starting from the Rigveda’.73 and this is confirmed 
by a very reliable witness, Dr Hoernle: ‘He is well versed in the 
Vedas, excepting the fourth or Atharava Veda, which he had read 
only in fragments, and which he saw for the first time in full when 
I lent him my own complete MS copy.’74 Hoernle continues, 
‘he is more practically conversant with them than most, if not 
all, of the great pandits of Banaras, who generally know them 
only at second-hand, or even less.’ In fact, the same witness 
even indicates the general approach to Vedic interpretation that 
is already taking firm shape in Dayananda’s mind: ‘At any rate, 
and this is the most remarkable feature distinguishing him from 
other pandits, he is an independent student of the Vedas, and 
free from the trammels of traditional interpretation. The standard 
commentary of the famous, Sayanacharya is held of little account 
by him.’?5 

One wonders what conception Dayananda had at this stage 
of the origination of the Vedas. His Kanpur declaration lists 
twenty-one Shdstras, which he called parameshvardrshirachitani, 
‘composed by the Lord and the rishis’, without any further speci- 
fication, and without distinguishing the Vedas from the other 
works.76 Principal Hoernie does give a clue when he says that 
according to Dayananda, ‘God is the creator first of the Vedas, 
then of the world, hence the Vedas are eternal as compared with 
the world; but non-eternal as compared with God’.77 This again 
is the germ of an idea, developed later, but still in an uneasy state 
of vagueness: the Vedas here definitely include the Brdhmanas: 
these were supposed to be God’s work, yet as we saw, he already 
had doubts about their full authenticity. The Banaras disputation 
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also touches on this problem. When asked, ‘From whom do 
the Vedas originate?’, Dayananda answered, “From the Lord’, 
and declared that the relationship between God and the Vedas 
was one of cause and effect.78 Another report makes it even 
more specific: ‘The Vedas exist in God. At the beginning of 
creation the Lord propagated the Vedas, and after that the rishis 
did.’79 

The remainder of the Kanpur declaration lists the other books 
accepted by Dayananda as ‘true Shdstras’, containing special 
sciences. The list is a traditional one: the four Upavedas on medi- 
cal, military, musical, and mechanical sciences; the six Vedangas 
on pronunciation, ceremonial, grammar, etymology, prosody, and 
astrology; twelve Upanishads, expounding the knowledge of 
brahman; four philosophical S#ras with commentary, the Brah- 
masutras, Katya@yanasutras, Yogabhashya, and the Vdakovakya; 
and finally the Manusmriti and the Mahabharata. “These twenty- 
four Shastras (including the four Vedas) were composed by the 
Lord and the rishis.80 When all his statements are taken into 
account, it seems that Dayananda’s conception at the time was 
that the Vedas, including the Brahmanas, were created by God 
and revealed through the rishis, and that the other authentic 
Shastras were the compositions of the rishis. At the end of this 
period the Brahmanas were classed with the latter group. 

After quoting Dayananda’s list, Hoernle observed: “Whatever 
else is considered as Shastras by the orthodox Hindus, notably 
the six Darsanas or philosophical] systems and the eighteen Puranas 
he repudiates as false.’8} Of course, Hoernle was right about 
the Puranas, but his statement on the darshanas, or systems of 
philosophy, seems incorrect. Admittedly, Dayananda had not 
explicitly included the six darshanas in his list, but he did include 
two Sutras of the darshanas, the Vedantasitras and the Yogabhashya 
together with an obscure work on logic called Vakovakya. In 
other words, three of the darshanas are represented in the list. 
Moreover, the list of authoritative works cited by Dayananda 
in his disputation included the ‘Sitras of Vyasa, Jaimini, Bodha- 
yana, Katyayana, etc.’82 Thus all lists did include some, if not all, 
systems of philosophy. Dayananda at this stage obviously felt 
the importance and the value of the philosophical works, but 
the impression is that, apart naturally from Vedanta, his study 
had not yet advanced very far, and that he was still unsure of, 
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or at least unacquainted with ali the basic texts of the darshanas. 

The Kanpur document suggests that up to this time Dayananda 

did have some faith in astrology. When describing the Jyotisha 
Vedanga, on the science of the stars, he wrote that ‘it is the know- 
ledge of past, present and future’. He added that in this science 
only one work should be considered authoritative, the Bhri- 
gusamhita.83 Later he made a clear distinction between the 
science of astronomy and astrology, and, repudiating the latter 
as a fraud, he specifically condemned the Bhrigusamhita. 

Another very important question exercised Dayananda’s mind 
during these years: the problem of the nature of God. In the 
years after Virjananda he had completely rejected the Puridnic 
and mythological aspects of divinity and had clung to an uneasy 
and unresolved combination of the Vedantic absolute and the 
personal Lord, still holding the identity of the sou! and brahman. 
It was a great step forward, but it left many questions unanswered, 
even unasked. Some of these questions he now investigated and 
decided, specifically the questions about the identity or distinction 
between the soul and God, and about the reality or unreality of 
the world. His answer was now definite and repeatedly asserted: 
brahman and the jiva are distinct entities,84 and the world has 
a reality of its own.85 These doctrinal positions are opposed to 
the Advaita Vedanta of Shankara, at least as it was interpreted 
at the time by those whom the Swami called the "Neo-Vedantins’, 
It is in fact in the context of his many discussions with them, or 
in the context of discussions about Shankara, that the question 
mostly arose. Ghasiram mentions a discussion with a Neo- 
Vedantin that lasted no less than a fortnight,86 and the problem 
was such an important one that Dayananda wrote a pamphlet 
against their position’? a book unfortunately lost and so far 
unrecovered. It is significant, that his first writing was against 
the Bhdgavata Purdna, and his second one an attack on Neo- 
Vedanta: these publications indicate what problems exercised 
Dayananda‘s mind at the respective periods. 

Little is known about the finer details of Dayananda’s position. 
He did not accept at this time that Shankara himself taught the 
identity of brahman and jiva or the unreality of the world, These 
doctrines, he said, were wrong conclusions by the Dandis of 
the Shankaracharya order.88 He no doubt recalled his first Dandi 
teachers who convinced him of these tenets. When he was asked: 
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There are two commentaries on the Veddntasitras, the one of Shankara, 
called advaita, the other of Ramanuja. called dvaita; which one should 
we follow?’ Dayananda answered, ‘Neither by itself is right: but there 
is both bheda (distinction) and abheda (non-distinction). Brahman is all- 
pervading, and therefore he is abheda, and brahman is not identical with 
the jiva, and therefore he is bheda.’89 

These statements have still an air of unsophistication, but one 
should remember that these are later reports by people who them- 
selves were not theological specialists, and who intended only 
to give a rough statement of Dayananda’s conception at the time. 
The missionaries were better qualified, and more explicit. The 
Reverend Scott wrote: “He is a Vedantist. “God”, he says, “is 
eternal and perfect. By his fiat the universe was developed in 
this order: space or ether, air, fire, water, earth, then animal 
beings.”’’°°° Dr Hoernle’s statement is so clear that it deserves 
to be quoted in full: 

There is only one God with ail those attributes generally ascribed to Him 
by monotheists. He is the creator first of the Vedas, then of the world, 
hence the Vedas are eternal as compared with the world; but non-eternal 
as compared with God. The names of God are manifold; he is named 
in the Vedas Vishnu, Atma. Agni, etc.. according as one aspect of the Divine 
nature is prominently remembered. Though God is distinct from the worid —~ 
for Dayananda rejects the Vedantic and ordinary Hindu pantheism - yet He 
is also immanent in the world as the principle of its life and existence... . 
Incarnations (avataras) for the salvation of mankind never took place, 
nor can they ever take place; it is incompatible with the nature of God 


to become imcarnate."! 

The supporting pillars of Dayananda’s theology had thus by 
this time been firmly planted: he believed in a transcendent, 
personal God-creator, who is yet immanent by his power. The 
perfection of God implies the logical impossibility of incarnations. 
The Vedas, created by God prior to the world’s creation, occupied 
a special place between God and the world. Many questions 
still remained unanswered, particularly those connected with the 
precise modalities of the creation of the Vedas and of the world. 
The first explicit attempt to answer these questions would be 
made in 1875, in the first edition of the Satyarth Prakash. - 

Thus the problems of authoritative books and of the nature 
of God were foremost in Dayananda’s mind, but there is another 
concer, both theoretical and practical, that increasingly trans- 
pires from the biographies: the concern for morality. As noted 
before, his teaching was then primarily a teaching of the moral 
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precepts contained in the Manusmriti, in short of dharma. But 
the Swami was no slavish repeater of rules and prohibitions. 
Again and again he stressed the importance of inner morality 
as against the formal implementation of rules, and he judged 
the value and validity of formal rules with the touchstone of inner 
Tighteousness. Thus he set himself in this sphere too quite apart 
from most other pandits, who considered their function to be 
the casuistic interpretation of the laws and the play of one au- 
thority against another. 

When, after having eaten food offered to him by a Sadh, 
Dayananda was told by a brahmin that he had become polluted 
as a result, his answer was that food can be polluted only in two 
ways: if the money used to buy it has been acquired in a manner 
that caused someone unhappiness, or if the food has been mixed 
with some impure substances.?2 The basic principles of morality 
and hygiene applied here invalidated in one stroke the thousands 
of pages on food-pollution in the Shdstras, and the even more 
numerous food taboos of the Hindu castes. On another occasion 
he was asked which of two people was a better man, the one who 
had received the sacrament of initiation but did no good works, 
or the other who had not received the sacrament, but was devoted 
to good works. His answer was quite definite: the latter was 
the better man.93 While teaching a rich merchant who had spent 
a fortune building two temples, Dayananda said: 


You have spent your money in vain. In twenty to fifty years they will 
tumble down. It would have been better if you had done a deed that would 
have benefited some people of this country. You could have arranged 
the marriage of the daughter of a poor man; you could have arranged the 
marriage of these many thirty-years old maiden daughters of Kanauj brah- 
mins; you could have built a schoo! for boys and girls, or opened a training 
centre for arts and crafts, from which the country and the people would 
have benefited. Instead, you have wasted your hundreds of thousands in 


vain.°4 

He noticed how people got caught in the web of endless, unneces- 
sary, and ruinous litigation, and criticized the British adminis- 
tration of justice, advocating a system of village panchayats and 
a local courthouse in the market town.% 

This serious quest of Dayananda for the morality of social 
life brought him into confrontation with the contemporury caste 
system with its strait-jacket of unjust privileges and disabilities 
contracted simply by birth. But it does not seem to have yet 
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become a major concern of his. At Farrukhabad he gave proof 
from the Manusmriti that he who does not possess any knowledge 
of the Vedas is a shiidra, whosoever’s son he may be.96 Elsewhere 
he declared that the kayasths were originally vaishyas, but that 
the consumption of meat and liquor had caused them to drop 
in status.97 It is Hoernle again who gives a clear statement of 
Dayananda’s thought on caste. Robson had reported in 1866 
in Ajmer that Dayananda ‘still believed in caste as laid down 
in the Laws of Manu’, but with a certain uneasiness.98 [In Hardwar 
his thought had progressed. There he refuted the interpretation 
by a Banaras pandit of the Purushastkta, the classical proof of 
the divine institution of caste: “The Brahmin was his mouth, 
his arm was made the Kshatriya, his belly became the Vaishya, 
and from his feet the Shidrd was bor.’ The pandit took this 
literally, and as a proof of the fact that caste was a divine creation. 
Dayananda replied that its meaning was not literal, but that it 
meant that in society the brahmin, man of knowledge, was similar 
to the mouth; the kshatriya, the warrior, to the arms; the vaishya, 
the merchant, to the belly: and the shidra, the servant, was similar 
to the feet.99 

According to Hoernle’s report, Dayananda’s theory of society 
had now taken a quite definite form: 
This [caste] the reformer considers only as a political institution made 
by the rulers for the common good of society, and not a natura! or religious 
distinction. It is not a natural distinction, for the four castes were not created 
by God as distinct species of men; but all men are of equal nature, of the 
same species, and brothers. It is not a religious institution, for the salvation 
of men and their fate in the other world does not depend on its observance. 
The castes are simply different professions or guilds (adhikaras), established 
by the state to guard against confusion and mutual interference, and for 
the better accomplishment of the different works. Each class was made 
up into a guild and furnished with its rights and privileges and made hered- 
itary. But, as the whole classification is a creation of the state, any Sudra, 
who is deserving of the promotion, can be made by the state a Vaisya or 
Kshattriya or Brahmana, if he qualifies himself for the work of the respective 
class. Likewise any Brahmana, who deserves the degradation, can be made 
by the state a Sudra. In fact, any Brahmana who is disqualified for his 
work, becomes at once a Sudra de jure, and a Sudra, who qualifies for it, 
becomes at once a Brahmana de jure; though neither can become so de 
facto also either by his own will or the will of others, as long as the state 


does not make him so.!1 
This document reveals some important points. When Dayananda 
talked about caste, he did not refer to the numerous castes and 
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sub-castes that were the factual divisions of Hindu society, but 
to the four vurnas or orders of Hindu society. The first were 
mostly referred to by the word jazi, derived from the root jun, 
‘to be born’. This word jdrti Dayananda used in the sense of 
‘species’, e.g. the human species; to him the jaris in the sense 
of caste had no validity whatsoever: he completely ignored them. 
He rejected the justification of caste, or rather class, by birth: 
it should depend on qualities and qualifications. By denying 
that class is a religious institution, he asserted that all the SAdstras 
say about it is of a secular nature, and therefore changeable, 
except where it expresses a moral law. However, he still accepted 
that the rights and privileges of the classes were hereditary, and 
that any re-classification could only be done by the state. Since 
at that time, at least in British India, the state machinery was 
not concerned with caste, which was considered a Hindu religious 
matter, Dayananda's statement about re-classification remained 
a theoretical one. It was not one intended to call for specific 
action, but rather an attemp! to give the social orders a moral 
basis. “If someone commits adharma, impious acts, then his 
sacred thread should be taken away’, said the Swami.!"! This, 
nevertheless, was not an invitation to action but rather a state- 
ment of principle, as is confirmed by a story of Lekhram: “There 
was a story going around that he used to call the Jats kshatriyas. 
People said that thus he was uttering a wicked thing: the Jats 
are not kshatriyas. But this was not confirmed from the mouth 
of any Jat, and | never met a single Jat to whom the Swami would 
have given the sacred thread."!02 

The Swami completely rejected the religious validity of the 
many caste taboos about food that were prevalent among the 
Hindus. Hie declared that food could only be polluted by the 
sin that may be involved in its acquisition or by the admixture 
of impure substances.!03 When on a particular occasion he decided 
to take his meal outside the chauka, the ritually prepared place, 
he said that he was not afraid of caste taboos or being declared 
outcaste,!04 and when a missionary asked him if he would eat 
his food, he answered, “Certainly, ] can eat your food: in fact 
I can eat the food of any man however humble he may be, if it 
so pleases me."!05 Many instances are recorded during this period 
when the Swami deliberately acted against the food taboos by 
accepting food from persons considered ritually impure;!% once 
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he even invited a Muslim inside while he was having his meal.107 
Although, as a sunnydsi, he was, strictly speaking, above these 
rules, his radical attitude offended the orthodox. Later in life 
he would take very great care to avoid giving such offence. 
With this increasing concern for morality, Dayananda was 
probing for the basic moral princtples that should direct everyone's 
life. At Allahabad he had a discussion with a sa@dhu about pravritti 
and nivritti, the dedication to action and the abstention from it. 
The s@dhu propounded the classical theory that action is inferior 
to inaction, and that the real seeker for moksha, the man who 
lives at the highest level of religious endeavour, should abstain 
from all activity in favour of contemplation. Dayananda retorted: 


Those who sing the praises of xivritti, their life is not better than that 
of animals. It makes people lazy. They teach others the way of pravritti, 
but they themselves roam about, begging to fill their bellies. A life full 
of action, that is real life. To perform the good works ordered by the Veda, 
that is the real way of renunciation. Those people are entitled to be called 
alive, who spend their life in works for the good of mankind.!04 


Dayananda here affirmed the principles that action is the very 
core of life, and that action should be directed towards the welfare 
of man. He was not promoting a secular, humanistic type of 
activism, aS another aphoristic saying makes quite clear. In a 
discussion about the Ganga, he declared, ‘That ts only water. 
Moksha does not come from water, it comes from works’. !09 
Action, therefore, was the basic duty of man as somebody reaching 
out for moksha, as homo religiosus. Dayananda’s thought had 
reached here one of its most basic and commanding principles, 
one that would never cease to dominate his thinking and direct 
his discrimination when judging the acceptability or non-acceptabi- 
lity of religious ideas and practices. 

The Kanpur declaration confirms this concern for morality 
in the way it incorporates basic ethics into its scheme of the eight 
gappas, things to be avoided, and the eight satyas, or truths. Of 
the eight gappas four refer to religious superstitions, the other 
four condemn the use of intoxicants, adultery, theft, fraud, conceit, 
and lying. The eight satyas include, apart from the religious 
duties of study of the Shdstras and performance of the Vedic 
rites, a list of moral duties that have relation to the stages of the 
householder and of the sannydsi. 11 concludes with a general 
call ‘to eliminate by wisdom and by science all the evils that spring 
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from birth and death, joy and sorrow, lust and anger, greed, 
error, and bad company’, and to strive to obtain ‘moksha by 
transcending the five elements, and by the elimination of all the 
evils of ignorance, egoism, attachment, hate, and the fear of 
death’.!10 

Connected with this concern for morality 1s another doctrine 
that now emerged and that also would remain part of his teaching: 
sins cannot be forgiven,!!! they must be paid for by suffering. 
The Reverend Scott admirably summarized the doctrine as follows: 
‘Depravity is the result of ignorance. Restoration to purity 1s 
to be effected by the acquirement of knowledge and the infliction 
of punishment.”!12 The law of karmic retribution is an inexorable 
one, and later on Dayananda progressively eliminated all the 
exceptions to this rule that centuries of Hinduism had invented. 

During this period Dayananda adopted a new means of 
propagating his ideas by the foundation of Sanskrit schools. The 
influence of his guru Vitjananda was obviously still at work. He 
founded four schools between early 1869 and the end of 1870, 
at Farrukhabad, Kasganj, Mirzapur. and Chalesar. The reason 
for this venture is obvious: the proper knowledge of Sankskrit 
was essential for the reform he envisaged. He himself acquired 
this knowledge through Virjananda, and he occasionally sent 
promising aspirants to his guru for training. However, Vitjananda 
died on 14 September 1868. Dayananda never aspired to a role 
similar to his guru’s, but he knew from personal experience how 
necessary u proper language training was for the task of refor- 
mation. The traditional Sanskrit schools produced the traditional 
pandits, whose knowledge was inadequate and who wasted their 
time on valueless, unauthoritative works. There was a need, and 
the only way to provide for it was for Dayananda to start his own 
schools. 

The first opportunity presented itself at Farrukhabad, where 
Dayananda’s success had been the greatest.!13. Among his disciples 
was a prominent banker, Lala Pannilal Seth Vaishya, who was 
planning to build a Shiva temple. Under the mftuence of 
Dayananda’s teaching he changed his mind and offered the money 
to him for the foundation of a Sanskrit school.!!4 Ail the schools 
were similarly funded thfough the generosity of followers of the 
Swami, mostly through the combined contributions of a group 
of donors. 
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Student numbers were reasonably high in Farrukhabad, where 
they rose from fifty to a hundred, whereas in the three other schools 
they remained constant at around twenty. Food and clothes, 
and, if necessary, accommodation were provided by the schools. 
The curriculum included the study of the Ashtadhyayi, the 
Manusmriti, and the Vedas. Students were expected to perform 
the Sandhya rites twice daily, and if they failed to get up before 
sunrise for the rite, they had to fast tillevening. They were supposed 
to spend all their time at the school, and only occasional visits 
to village or town were allowed. Regular tests were held, and the 
diligent students were rewarded with special food.!!5 The first 
two teachers were both recruited from Mathura, probably students 
of Virjananda. But very soon, within less than two years of the 
opening of the first school, at least four graduates of the Far- 
rukhabad school were appointed. It was obviously a problem to 
get the right teachers: both the Farrukhabad and the Mirzapur 
schools, the only ones of which we have the complete list, went 
through five successive teachers in their short existence. 

The experiment was a failure: the schools at Farrukhabad and 
Chalesar lasted for about seven years, the others less than four. 
They were all closed down by the Swami himself, and where he 
could he diverted the funds that remained to the publication 
costs of his Vedabhashya. He realized that the schools did not 
achieve their objective, to become centres of training in and the 
dissemination of his Vedic religion. Some ef the pandits reverted 
to the defence of sectarian Shaivism in his absence,!!6 others 
mismanaged the institution.'!? Students too were a problem: 
sometimes they enrolled first to get the clothes and books provided, 
and then stayed away. But, worst of all, they tended to go back 
to their old sectarian Hinduism after the completion of their 
studies.118 Soon after his return from Calcutta, Dayananda closed 
two schools, and let those of Farrukhabad and Chalesar run on 
for another three or four years. These were more successful, 
and especially the Farrukhabad school did produce a number 
of pupils who later on made their mark in life, probably because 
that town had the greatest number of Dayananda’s followers. 
In fact the three main pandits who later assisted him in his writings 
and publications, Dineshram, Bhimasena, and Jvaladatta, were 
all students of that school.!!9 But even there he had eventually 
to admit to the general failure of his experiment, and, except 
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for a short-lived trial later on in Banaras, which did not last even 
two years, he would not again venture personally into that aspect 
of reform. ; 


Looking back over that lustrum on the banks of the Ganga, 
a clear development can be seen in Dayananda’s life, thought, 
and action. After his disappointment at Hardwar and a time of 
retreat and reflection, he initiated a new kind of reform work 
concentrating on the leading castes and the pandits in a basically 
rural area where they were present in great numbers. His negative 
denunciation of contemporary Hinduism was to a greater and 
greater degree counterbalanced by a positive instruction in Vedic 
ritual and moral life. At the same time his fame as a challenging 
and successful debater spread further and the local pandits, defeated 
by the Swami, imported more eminent pandits from bigger centres. 
The key issue in all these debates was idol worship, and more 
specifically: was idol worship sanctioned by the scriptures? This 
process of challenge, success, and fame, finally brought the Swami 
to Banaras. 

Banaras was the great citadel of idol worship, where temples 
were ‘as plenty as blackberries’, and where idols were ‘more 
numerous than the swarming population’. There the many sects 
of Hinduism thrived, but they were all ‘only varieties of idolatry 
under different guises’. Banaras was also ‘the capital of the India 
of the Hindoo’, ‘the head-quarters of Hindoo orthodoxy, enjoying 
and exercising the metropolitan authority throughout Brahmin- 
dom, that Rome once did throughout Christendom’. When 
Dayananda arrived in that city thus described by the contemporary 
traveller Bholanath Chunder,!2¢ to challenge the Banaras pandits, 
that very challenge propelled him from the rural obscurity of 
the Doab into the national limelight of pan-Hinduism. The fact 
that the Banaras pandits took this challenge seriously made the 
Swami into an important public figure. Hoernle, certainly a 
neutral observer, remarked that the Swami caused great com- 
motion and excitement in the town.!2! The press now considered 
Dayananda newsworthy, and wrote about his activities and ideas. 
Some papers even became very enthusiastic, like the Hindu Patriot, 
which commented that on hearing the Swami, ‘we have come 
to believe that the golden age of India has not completely come 
to an end’, !22 
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From all accounts the debate was a grand occasion. It was 
arranged by the Raja and held in Anandbagh in the presence 
of many notables of the town. The Swami was surrounded on 
the podium by no less than twenty-seven prominent pandits, 
although only six of these actually participated in the dis- 
cussion. Thousands of people attended and the police was pre- 
sent to keep order. The available reports of the proceedings, 
one by the Swami himself and the other by a Bengali pardit, 
show that Dayananda kept the attacks of his opponents at bay 
with great self-assurance and competence. He had a constant 
struggle to bring the pandits back to the precise topic, ‘that idol 
worship is or is not taught in the scriptures’, and no pandit managed 
to produce conclusive proof for their side. Then the end came 
quite suddenly. One pandit read a text to the Swami, who did 
not recognize the passage and asked 1o inspect the manuscript. 
He was handed the leaflet and started to examine it in silence. 
As he was doing so, the pandits rose in unison and declared 
Dayananda defeated. The crowd then started to pelt the Swami, 
and the police had to intervene to protect him.!23 There is no 
doubt that this sudden closure of the debate and the proclama- 
tion of Dayananda as the loser was a mischievous act on the part 
of the pandits, who could not afford to come out the losers in 
that citadel of orthodoxy. No doubt the Swami recalled how 
his guru Virjananda had suffered a similar unjust humiliation 
in Mathura.!24 The injustice committed emphasized in fact the 
importance the pandits attached to the Swami’s challenge. 
Hoernle’s comment is extremely revealing: 

But, whether gotten ill or well, their [the pandits’] victory had certainly 
the result they desired. The change was very remarkable in the state of 
things before and after the disputation. As quickly as the excitement had 
arisen before, so quickly it subsided afterwards. Whereas, before, multitudes 
flocked to see him, those who came afterwards might be easily counted. 
The reformer himself was practically excommunicated, and any one who 
would visit him after his refutation was threatened with the same measure. !25 

But how did all this affect Dayananda himself? On the one 
hand the dispute had confirmed his faith in his own method and 
scholarship, and his low opinion of the competence of the pandits 
had been vindicated. Yet two other aspects of the situation could 
not have escaped his sharp and clear mind. First, he did need 
yet more study of Vedas and Shdastras so as not to be outwitted 
again by a pandit’s surprise question. And, secondly, he must 
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have wondered, seeing the complete collapse of his impact and 
influence after the dispute, in how far these public debates really 
were of any great importance in his work of reform. 

It is evident that after Banaras his lifestyle changed. Ghasiram, 
who wrote seventy pages about the first period along the Ganga 
before Banaras, has only ten pages on the second period. And 
he repeats!26 Lekhram’s observation that during the latter period 
Dayananda spent little time on debates, but looked after his 
schools, and stayed for weeks and months at once place, mostly 
occupied in the study of the Shasrras, and more especially the 
Vedas.'27 For Dayananda it was once more a time for consideration 
and evaluation, looking back on his reform efforts and the very 
meagre results of his work in the rural Doab. He certainly did 
exert great influence on a number of people, who tried to live a 
new life. But the trouble was that they often had to face strong 
opposition from their caste: they sometimes were declared out- 
caste or at least were threatened with this.!28 As a result many 
did not dare to openly follow the Swami’s teaching, and some 
who had that courage quickly slipped back into their old ways.!29 
They were only individuals, and as such extremely vulnerable; 
they needed the protection of an organization, of a community, 
to shield them against these pressures, and so far Dayananda 
had not provided such support. Even his schools easily lost their 
converts.'30 The reaction of the people of Banaras to the demands 
of orthodoxy!3! also demonstrated the strength of the system 
and the weakness of the individual iconoclast. The Swami needed 
to seriously reconsider his practical approach. 

This reconsideration must also have been influenced by his 
discussions in Banaras with reformers from the great cities. Before 
coming to Banaras he already had talked in Kanpur with the 
Brahmo Kshetranath Ghosh,!32 but in Banaras he had his first 
prolonged contact with representatives of modern Hindu reform 
movements. Two prominent members of the Bombay commercial 
classes, Jaikishendas Jivanram and Dharmsi, the brother of the 
famous Shet Lakhmidas Khimji, had talks with the Swami.133 
They no doubt informed him about Karsondas Mulji’s fight against 
the Vallabhacharyas, and his search for the true pre-sectarian 
Vedic religion. They would also have spoken about the efforts 
and organization of the Prarthana Samaj in their city. They 
urged the Swami to pay a visit to Bombay in the near future. 
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Dayananda also met two Calcutta people, barrister Chandrashekar 
Sen, a leading figure of the Brahmo Samaj, and pandit Satyavrat 
Samashrami of the Bengal Asiatic Society, who published a detatled 
account of the Banaras shdastrarth.'34 They described the activities 
and organization of the Brahmo Samaj, and invited him to their 
city, an invitation reiterated by Debendranath Tagore, the great 
leader of the Adi Brahmo Samaj, when he met the Swami a few 
weeks later at the Kumbh Mela in Allahabad.}35 To Dayananda, 
the frustrated rural reformer, these discussions must have opened 
the window to a totally new world. 

But these years in the Doab brought a great development in 
the Swami’s thought. When he came down from Hardwar there 
had been much dead wood and uncertainty ieft in his thought, 
but by now much had been cleared up. The four Vedas now 
stood prominently apart as the only revelation, created by God 
and promulgated by the rishis. They contained the blueprint of 
the ideal religion and the ideal social system. All other books 
were considered secondary, man-made, and therefore liable to 
contain errors. His personal study of the Vedas had progressed 
very considerably indeed. His idea of God had now become 
more precise, and the main tenets of his theology had been firmly 
established, a strong and logical framework for future refinement. 
There had been a great step forward in his thinking on ethics: moral 
action lies at the very basis of religious life, and the law of Karmic 
retribution holds sway over it. His ideas on ritual too had taken 
clear shape. He now had a firm grasp of what he felt the religious 
life was all about. Hoernle put it succinctly and pointedly: ‘The 
worship or service of God consists chiefly in the following three 
acts: first and foremost the study of the Vedas with a view to 
the knowledge of God; then the observance of the moral laws 
as the will of God; thirdly, the worship of God by fire or the homa 
sacrifice. The observance of these is the means of salvation.”!36 

Dayananda’s reflection and study during those final two years 
along the banks of the Ganga must have concentrated on the 
clarification of these ideas in the Vedas, and on the method he 
should employ to bring to the people that authentic worship 
and service of God. Except for Farrukhabad, significantly the 
biggest urban centre frequented in these years, there was little 
to show for his work in the rural Doab, and as an effort at con- 
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verting people Banaras had been a failure. What new road should 
he take now? 

A last question should be asked: what and who influenced 
Dayananda during this period? The nature of the sources makes 
this a difficult question to answer. The overriding impression is 
that Dayananda’s thinking and course of action was primarily 
influenced by the challenge of contemporary Hinduism around 
him, its superstitions, its institutions, its leaders. He fought the 
abuses wherever he met them. He was constantly buffeted by a 
fierce opposition, which occasionally did not shirk from using 
vicious and violent methods, abuse, slander, and physical threats 
to his life. It is in the heat of that confrontation that he evolved 
his ideas and methods. And at the same time he kept looking 
into the Vedas for answers. But, as he felt in the latter part of this 
lustrum, he was too closely and constantly involved in struggle 
and controversy, so that he was not getting very far in his study 
and his thinking. What he needed were distance and peace to 
work things out in his mind, hence the quiet two years after Banaras. 
Dayananda was then, and would remain a man who had to solve 
his problems for himself, by study and more study, by trial and 
error, never accepting things from hearsay or second-hand. 

‘Yet, there must have been other influences at work. Three 
groups of people re-appear frequently enough in the biographies 
to make one wonder how far they influenced the Swami: the 
Neo-Vedantins, the missionaries, and the Sadhs. Dayananda had 
frequent discussions with those followers of Shankara whom he 
called Neo-Vedantins. These were quite an active and influential 
group among the nineteenth century Indian intelligentsia. The 
biographers mention a number of discussions between the Swami 
and the Neo-Vedantins,!37 and one in particular with Pandit 
Jotisswarup, which lasted no less than fourteen days.!38 When 
Dayananda planned to open a Vedic school in Banaras, one of 
his primary aims was to counteract the errors of the Neo- 
Vedantins,!39 and the only book he wrote during the period was 
one against Vedanta.!49 It was a Vedantin who accused him 
of being an atheist and a Christian in disguise.!4! It is also signi- 
ficant that the Vedantasittras were specifically included in the 
twenty-one shastras of the Kanpur declaration. All this indicates 
that Dayananda was in fairly constant contact with the Vedantins, 
and that Vedanta was foremost in his mind. The main influence 
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on Dayananda from this contact and study was the growing 
clarification of his ideas on God and his relation to the soul and 
the world. This influence remained with the Swami nearly up 
to the end of his life. 

Did the missionaries have any noticeable influence on him? 
Only four meetings with missionaries are recorded in the sources. 
At Farrukhabad, a Padre Anlan, two English Padres, and some 
Indian Christians came to arrange a discussion, but they called 
it off because they knew no Sanskrit. To them Dayananda asserted 
that sins cannot be forgiven.'!42 At Mirzapur the Reverend Mather 
came to see him from time to time, but all we know about it is 
that he suggested to Dayananda that he should himself write a 
commentary on the Vedas.!43 

The two other meetings are much better documented, decause 
the missionaries themselves wrote a record of them. At the great 
annual fair of Kakora, the Reverend T.J. Scott had several inter- 
views with the Swami, which he described in his Missionary Life in 
the Villages of India. The Reverend Scott obviously had a great 
admiration for the Swami, and they talked about God and the for- 
giveness of sins. He told Dayananda the Christian position on each 
subject they discussed, and he presented him with a copy of the New 
Testament.!44 The most extensive record is that of Dr Hoernle. 
He too had several meetings with the Swami, and gave repeated 
expression to his admiration of him. Dayananda gave him some 
autobiographical details, and obviously conversed long about 
his own ideas on many subjects, which are very clearly and 
objectively presented by Hoernle, who wrote that, ‘He has read 
the Gospels, though | do not think very carefully’.!45 

Dayananda had read the Gospels, no doubt the copy he received 
from the Reverend Scott, and the exchange of ideas with these 
intelligent men conversant with theological thought may have 
helped him to clarify his own. One feels that Hoernle grasped 
the essence of Dayananda’s thought much better than the other 
witnesses whose comments are reproduced by the biographers. 
But apart from that, especially since missionary work was not 
very important in that area at that time, it seems quite clear that 
any influence on Dayananda on the part of the missionaries was 
mintmal. 

Dayananda spent a lot of time at Farrukhabad, and it was 
there that his preaching was most successful. This city was the 
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main centre of a very special sect, that of the Sadhs. They were 
an extraordinary community. According to the 1891 census 
Farrukhabad district had 1,866 Sadhs,!46 and it was by far their 
biggest centre: their total number did not exceed six thousand.!47 
They formed a closed community, living together in their own 
quarter of the city, providing generously for the needy among 
them.!48 They did not observe caste and rejected the authority 
of the brahmins.!49 They believed in one God, whom they called 
Satya Guru or Satya Nama, who was considered the creator of 
the universe. They believed in the doctrine of reincarnation!50 
and for them the means of final liberation from the round of 
rebirths lay in a devout life consisting of the veneration of God 
and the observance of strict morality./5! They rejected al} idol 
worship, pilgrimages, observance of auspicious days, the ritual 
of Shraddh, and most Hindu usages and ceremonials. Their own 
religious meetings, conducted weekly, consisted mainly in readings 
from their holy book. This work, called Pothi, is in Hindi, and 
it is a collection of sermons and songs in the manner of the medieval 
bhakti saints: in fact it contains a number of Kabir’s songs and 
also extract from the Adi Granth of the Sikhs, itself a compila- 
tion of medieval bhakti poetry.!52 They had no regular priesthood. 
“That man who in each particular division, happens to be the 
most respectable, who can read, repeat their hymns and relate 
their traditions is their chief, though always with limited au- 
thority.”?53 

The doctrine of the Sadhs put great stress on moral living, 
as is evident from their thirty-two laws, which were condensed 
into ‘Twelve Commandments’.!54 Major injunctions were vegetari- 
anism and non-violence, and the continuous pursuit of truth in 
word and action. They prohibited all forms of intoxicants and 
insisted that man should avoid all luxurious living. Their marriages 
were monogamous, and every Sadh was required to work for 
his living and to avoid all mendicancy. Crook comments that, 
‘they are hardworking and industrious; it is considered disgraceful 
to be dependent for support on another; beggary is unknown 
among them.”!55 

Dayananda had an especially close relationship with the Sadhs, 
who came to consider themselves as his helpers, providers and 
protectors, keeping guard over him as he slept, and even beating 
up those who threatened their Swami.'56 Two incidents give a 
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flavour of this close relationship. When he was criticized by 
Hindus for accepting food from a Sadh, whom they considered 
low in ritual status, Dayananda retorted that food can only be 
spoilt by dirt or by the tainted money that procures it.!57 Another 
time a Sadh asked him, ‘What is man’s duty’, and received the 
answer, ‘To be merciful and truthful like God’!58 

It is immediately obvious that practically everything about 
the belief and the life of these people would have appealed very 
greatly to Dayananda. His close contact with them must have 
strengthened his conviction that authentic moral and religious 
living was possible even in the midst of the excesses of Hinduism. 
He must have learnt also from observing the Sadhs that for such 
a life to be viable and lasting depended on the strong support 
of a group of people all dedicated to the same ideal; that it needed 
some kind of association, organization, of the community to 
remain alive and unaffected by outside influences. He may well 
have noticed the other side of the medal. No doubt the Sadhs 
formed a hospitable community: they took him to their hearts, 
as they did around the same time Mrs Kellogg, the wife of a mis- 
sionary, who commented on their open and gracious hospitality. 159 
But, on the other hand, they were still a closed community, isolated 
within caste barriers, averse to propaganda, an esoteric com- 
munity!60 which as such did not hold out hope for that regeneration 
of Hinduism Dayananda aspired to. 


When the Swami went up to Hardwar he had sought a pan- 
Hindu audience, but had experienced only disappointment. His 
work among the élite of the rural Doab was crowned with some 
success, but it remained an influence on isolated individuals, 
and because its roots in society were not deep enough, the tender 
growth often withered soon. The visit to Banaras was an important 
turning point, even if Dayananda himself did not fully realize 
it at the time: he had suddenly become a figure of all-Hindu im- 
portance. Moreover, he had talked with modern reformers from 
Bombay and Calcutta. They had been impressed by his personality 
and his ideas, had urged him to visit their cities, and given him a 
first glimpse of a different field of work and of a different approach. 
But before the Swami acted on these invitations, he once again 
immersed himself for two years in more study and in a review 
of his methods. 


CHAPTER IV 


Calcutta: A Cauldron of 
New Ideas 


On reading the biographies of Swami Dayananda one gets the 
impression that his stay in Calcutta was not a very crucial one: 
the Swami is said to have astounded the sophisticated Bengalis 
by his lectures, and to have picked up some useful hints from 
his talks with Keshub Chandra Sen, but there is no suggestion 
that Calcutta influenced him profoundly. Yet, if one compares 
the ideas and approaches of the peripatetic preacher of the Doab 
with those of the Swami in 1874 as they are described in the 
biographies and in the first great work the Swami wrote that year, 
the Satyarth Prakash, the difference is very great indeed, and it 
appears that the key to the understanding of this transformation 
is to be found in Calcutia. 

In April 1872 Dayananda left Banaras and started his unhurried 
journey eastwards: it took him eight months with only six stops 
on the way to reach Calcutta. Obviously he continued the pattern 
of study and reflection that had regulated his life after the Banaras 
disputation, staying for long periods in the same place. He only 
spent a fortnight in Mughal Sarai and Monghyr, but one month 
each in Arrah and Patna, two months in Bhagalpur, and nearly 
four in Dumraon. The biographers mention very few public 
performances by the Swami in those eight months. He held a 
shastrarth on idol worship at Arrah, and another at Patna, which 
soon broke up when the pandits started to quarrel among them- 
selves. At Arrah he gave two lectures on Vedic dharma, and at 
Bhagalpur one on the duties of man.! Apart from this there is 
mention of a few discussions with various individuals. At Mughal 
Sarai he had an exchange of views on sin and its forgiveness with 
the Reverend Lalbihari De, and at Dumraon a discussion on 
Vedanta with the famous Shaivite pandit Durgadatta. A conver- 
sation with the District Magistrate, H. W. Alexander, mainly about 
caste, took place at Arrah. On his last stop before Calcutta, at 
Bhagalpur, Dayananda debated the nature of God with European 
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and Indian clergymen, and caste and interdining with the local 
Brahmos.2 

That is the total extent of his public appearances during these 
eight months according to his biographers. It is clear that the 
Swami was not seeking the limelight, nor was he in heavy demand 
in this area previously unvisited by him. Study and reflection 
took most of his time: he was still clarifying his thoughts, pre- 
paring himself for the big test in Calcutta, and taking all his time 
to journey there. He had aiready met some westernized Indians, 
and some Brahmos, and he was no doubt keen to find out more 
about the Brahmo Samaj and its leaders, and about the religious 
and cultural vitality of Calcutta which he only knew from hearsay. 
His contacts so far had been primarily with the traditional leader- 
ship of Hinduism, and he must have realized that he needed to 
be much clearer in his own mind about the reform he was striving 
for, in order to be able to present it convincingly to the western- 
educated élite of the great metropolis. 

The information on these eight months is so scanty thal it is 
impossible to discern new developments in his thought. An 
interesting episode occurred at Asrah. Here the Swami founded 
a Sabha, a society for the promotion of the Vedic dharma. Nothing 
more is known about this abortive venture, except that after a 
couple of meetings the Sabha ceased to exist altogether.4 It indi- 
cates, however, that the idea of an organization was already 
stirring in Dayananda’s mind even before he visited Calcutta. 

When the Swami arrived in Calcutta on 16 December 1872, 
his first overriding concern was not to teach, but to learn. This 
is Guile evident from the record of his activities. He was for three 
weeks in Calcutta before he ventured to present some of his views, 
and that was not to a large public audience, but to a select group 
at Keshub Chandra Sen's Lily Cottage. His big public lectures 
did not start until the beginning of March, that is two-and-a-half 
months after his arrival. In the first seven weeks he met a number 
of people in private discussions, and visited institutions. In early 
February he left Calcutta and spent three weeks in isolation, 
digesting all the new ideas that were crowding his mind. It is 
only after that period of seclusion that he ventured on to the 
pubiic platform. The man who stood up before the critica] audience 
of the metropolis was already very different from the rural re- 
former of the Doab: he had given himself time to meditate on 
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what he had learnt and to work out his own considered con- 
clusions. 

These first seven weeks the Swami spent in Calcutta were 
obviously very crucial for this development, and to understand 
what new, ideas he absorbed, it is necessary to know whom he 
met and what he saw in Calcutta. The information of the 
biographers is rather scrappy, and one gets the impression that 
the only really influential contact the Swami had was with Keshub. 
But even the little information the biographers possess has never 
been thoroughly considered. A recently discovered document 
throws considerable additional light upon the Swami’s contacts 
in Calcutta. Hemchandra Chakravarti, a preacher of the Adi 
Brahmo Samaj, became the Swami’s personal pupil in Calcutta, 
and was in constant contact with him. He kept a diary, and the 
section that deals with the Swami’s stay in Calcutta has recently 
been published.4 This daily record, succinct as it is, has consider- 
ably enlarged our knowledge of the Swami’s range of visitors, 
and of the topics of their talks. Thanks to it we now have a list 
of some thirty people who had discussions with Dayananda. 
An analysis of that list makes it now possible to assess more ac- 
curately the currents of thought the Swami encountered. 

The invitation to come to Calcutta had been extended to 
Dayananda by the leaders of the Adi Brahmo Samaj: he was 
looked after by them and put up in a house belonging to the Tagore 
family, and he was the main guest at the annual festival of the 
Samaj held at the Tagores’ ;5 his closest associate was Hemchandra, 
and he had several meetings with Rajnarayan Bose, the current 
President of the Samaj.° An important qualification shared by 
these people, and one that would have pleased the Swami greatly. 
was that they were all well conversant with Sanskrit. Bui the 
most striking characteristic of the Adi Brahmos in the early 
sevelties was that they formed the spearhead of a newly-emerging 
movement of proud Hindu nationalism against the inroads of 
westernization in Bengali society. 

The acknowledged inspirer of this movement was Rajnarayan 
Bose, with the strong support of the Tagore family. In the mid- 
sixties he had founded the ‘Society for the Promotion of National 
Feeling’, the prospectus of which envisaged a Model School for 
Indian Music, a School of Hindu Medicine, publication of works 
on Indian history and culture, promotion of the study of Sanskrit, 
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and protection of the vernaculars against the influence of English. 
His initiative directly led to the establishment of the ‘Hindu Mela’ 
in 1867 by the Brahmo Nabagopal Mitra, and the subsequent 
formation of the ‘National Society’. The aim of all these organs 
was to counteract western influence by the promotion of knowledge 
and awareness of the greatness of Indian culture.’ This national 
feeling was closely linked to the Hindu religion and the Hindu 
heritage according to Nabagopal’s dictum, “The Hindus are 
destined to be a religious nation’. That same connection was 
eloquently proclaimed by Rajnarayan in his famous lecture of 
1872 entitled “The Superiority of Hinduism’. He read this text 
to Dayananda and presented him with a copy.9 

In this lecture twelve reasons were listed why Hinduism was 
in every way superior to all other religions. Although some of 
these reasons would not have met with Dayananda’s approval, 
others had a great impact on his thought, as we see them developed 
and increasingly accentuated in his later works. Rajnarayan 
argued that Hinduism contained within its scope the fullness of 
human knowledge, including the political and economic sciences: 
Hinduism was ‘like an ocean containing gems without number’. 
Whereas other religions, like Christianity, Islam, and Buddhism 
derived from a historical] figure, Hinduism predated history in 
its hoary antiquity. Admittedly, Rajnarayan’s concept of the scope 
of Hinduism was much wider than Dayananda could accept; 
it included the Puranic and Tantric developments. However, the 
two basic ideas of the all-comprehensiveness and the non-human 
pre-historical origin of Hinduism were adopted by the Swami. 
But he transferred these qualities to the Vedas and they became 
for him the cardinal proof of the superiority of the Vedic religion 
over all others.!0 

The eloquent affirmation by Rajnarayan and the Tagores of 
the greatness of Hindu culture in comparison with other cultures 
was reinforced by other personalities the Swami met: the political 
thinker Akshaychandra Sarkar, the historian Rajnikanta Gupta, 
and the educator and journalist Bhudev Mukhopadhyay were 
all imbued with this spirit of Hindu revival in the face of the 
inroads made by westernization.!! Dayananda’s key concept of the 
superiority of Hindu religion and culture is one that is linked 
with his very name, and it has been taken for granted that it was 
the outcome of his Vedic studies. However, in the biographical 


Calcutta: A Cauldron of New Ideas 79 


works one cannot find for the period before Calcutta a single 
reference that indicates that the Swami had at that time even 
thought about Hinduism in ‘national’ terms, or in terms of com- 
parison with other religions. He certainly had loudly proclaimed 
the excellence of the Vedic faith, but he had done this completely 
within the context of Hinduism itself. This attitude is clearly 
confirmed by what Hoemle wrote at the time of the Banaras 
disputation: ‘The reformer is not unacquainted with Christianity. 
He has read the Gospels, though | don’t think very carefully. 
| had some conversation with him about it. But at present his 
mind is too much occupied with his own plans of reformation 
to give any serious thought to the investigation of the claims of 
another religion.”!2 It was in Calcutta that this context suddenly 
widened, because the people the Swami met had to think of 
Hinduism in relation to other religions, especially Christianity 
and Islam. One must conclude that the Adi Brahmo Samaj group 
were the people who set the Swami’s mind firmly in the direction 
of thinking of Hinduism in national terms, and in comparative 
terms, although Dayananda did not agree with them as to what 
constituted authentic Hinduism and what its sources were. 
There was another way in which the Adi Brahmos deeply 
influenced the Swami. We have seen how Dayananda during his 
stay in the Doab became increasingly interested in the problem 
of the nature of God and in questions of morality. During his 
stay in Calcutta Debendranath Tagore’s Brahmo Dharma was 
read to the Swami, and the biographers report that Dayananda’s 
reaction was that the book should rather have been called ‘Dis- 
courses upon the Upanishads’.'3 But no biographer has hitherto 
compared the Brahmo Dharma with the Swami’s writings, possibly 
thinking that the Swami had dismissed it flippantly. But that he 
certainly did not: a close comparison of Debendranath’s work 
with Dayananda’s first Satyarth Prakash, written a year after 
he left Calcutta reveals some remarkable similarities. 
Debendranath’s work is in the form of reflections on nearly 
three hundred texts, the great majority of which are taken from 
the Upanishads and from the Manusmriti, with some from the 
Mahabharata, the Vedas, and the Mahdanirvana Tuntra.'4 \n the 
Satyarth Prakash Dayananda gave over forty quotations from 
the Upanishads, nearly half of which are to be found in the Brahmo 
Dharma. As for Manu, Dayananda used forty-two per cent of 
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the verses used by Debendranath. These correlations are far too 
great to be accidental: the Swami definitely drew on the Brahmo 
Dharma for his own work. 

But the similarities go beyond the mere use of texts. The Brahmo 
Dharma set out to give a complete picture of the beliefs and of 
the life of a Brahmo. The first part of the book, in sixteen chapters, 
concentrates on doctrinal matters: the nature and attributes of 
God, creation, the relation of man to God, and the means and 
quality of man's knowledge of God are treated in special chapters. 
Dayananda had special chapters on precisely these same topics. 
Two ideas are constantly stressed by Debendranath: God's im- 
manence, particularly in the soul; and God’s role as judge of 
the actions of man in dispensing rewards and punishments. These 
two ideas are also clearly dominant in Dayananda’s work. There 
are even some quite specific doctrines on which Debendranath 
insisted and which recur in identical form in the Satyarth Prakash: 
there was an original creation of the world, before which nothing 
existed besides God:!5 in the act of creation God himself was 
nol transformed into matter and the world;!® the monistic concept 
nirguna is given a very special interpretation, ‘being above all 
qualities found in created beings’.!? 

The remainder of the Brahmo Dharma, the last two chapters 
of part one and the fifteen chapters of part two, deals with general 
and special ethics. In these matters one can naturally expect a 
fair amount of similarity without having to postulate direct 
influence. About marriage, Debendranath wrote that the bride 
should be chosen for her qualities, and should not marry too 
young, and that the partners should marry only afier having met 
and ascertained each other’s character, all conditions Dayananda 
too was to stress. Two themes run through Debendranath’s work 
as constituting the basic conditions of a moral life: the necessity 
for truth in thought, speech, and deed, and the obligation to lead 
a life of activity. These certainly are also the basic conditions 
proclaimed by Dayananda for a moral life. There are also some 
points of special ethics mentioned by Debendranath that very 
often recur in the Swami’s Satyarth Prakash: man should shun 
evil company and seek the company of the wise and virtuous;!8 
gifts should be given only to worthy persons, and specifically 
to those in real need;!9 fasting does not constitute austerity.29 
It is also remarkable that Debendranath devoted three pages to 
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the mora! obligation of the witness in court to do his utmost to 
speak the truth;2! Dayananda too was to treat this extensively 
in his own work. 

These correlations and similarities both in broad themes and 
in details of doctrine are too great to be accidental. They prove 
conclusively that Dayananda studied the Brahmo Dharma very 
carefully indeed, and that the ideas of the Maharshi had a definite 
influence on his own evolving conceptions in the areas of both 
theology and ethics. 

Another very influential personality who met Dayananda, and 
must have discussed with him questions of morality, was 
Akshaykumar Datta, hailed as the ‘first moral teacher’ of Bengal.22 
His Dharmaniti was a remarkable treatise of ethics, dealing exten- 
sively with the family, education, and the state, in a stringently 
logical fashion. The book vehemently attecked the current social 
evils of early marriage, polygamy, oppression of widows, etc. and 
set out the arguments against early marriage, and for pre-marriage 
courtship. Akshaykumar’s ideas on education were very advanced 
for his age, as was his conception of the duties of the government.23 
The Swami must have felt a great affinity with him on many 
matters, especially as he was also an accomphshed sanskritist, 
and had published an important study on Hindu sects.24 On the 
other hand, Akshaykumar Datia, the Brahmo who had been 
primarily responsible for ‘freeing the Brahmo Samaj from the 
thraldom of the Vedas’, had become a rationalistic agnostic.25 
The Swam! probably saw this development in a most brilliant 
man as the very consequence of his repudiation of the Vedas. 

The ebullient Keshub Chandra Sen liked the Swami from their 
first meeting, and they saw a lot of each other. At that time Keshub 
was at the apogee of his career and influence. He had visited 
Britain in 1870, in 1871 he had founded his Indian Reform 
Association, and in 1872 his efforts at marriage reform had been 
crowned by the passage of the 1872 Marriage Act, which legaiized 
Brahmo marriages. In those days, says Heimsath, Keshub was 
universally recognized as ‘the most vigorous religious and social 
reformer in the land’, and his writings and speeches, and ‘the 
fearless espousal of the causes he undertook’ were an inspiration 
to all reformers.26 

The Swami cannot but have been highly impressed as the organi- 
zational achievements of Keshub unfolded before his eyes. The 
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Brahmo Samaj itself was a very important institution with a 
membership of about six thousand. The Indian Reform Associ- 
ation, open to non-Brahmos, with its five sections of Cheap 
Literature, Charity, Female Improvement, Education, and Tem- 
pzrance, penetrated the whole society. Keshub took Dayananda 
on a tour of his institutions.27 At the Bharat Ashram, a group 
of families lived a communal life, and the building also housed 
the Female Normal Schooi and a girls’ school, with the Brahma 
Niketan, a boarding school for boys, nearby. There were also 
the Working Men’s Institution and the Industrial School, estab- 
lished at the end of 1870, and Keshub’s own press, so vital for 
kis work of propaganda. Dayananda was probably less impressed 
by the Brahma Mandir, the architectural symbol of Keshub’s 
syncretism, a grotesque amalgamation of Hindu, Buddhist, Islamic, 
and Christian styles. 

In their private discussions the two reformers touched on some 
basic differences in their beliefs. The Swami defended his own 
faith in the doctrine of the transmigration of souls, and tried to 
prove to Keshub, who believed in the multiplicity of revelation, 
that only the Vedas constituted the true revelation.28 When 
Keshub expressed his regret that Dayananda did not know English, 
since if he had done so he could have become his companion on 
his next visit to Britain, Dayananda retorted that it was a greater 
pity that the leader of the Brahmo Samaj knew no Sanskrit and 
spoke in a language most Indians could not understand.29 Keshub 
did in fact give the Swami two useful concrete pieces of advice, 
which he readily accepted. The first was the suggestion that he 
cover his nakedness, as it would be shocking to the audiences 
and the gatherings he would attend.3°9 Dayananda adopted this 
suggestion immediately. Later on, in Kanpur, he himself gave 
as the reason for covering his body that his contact with all kinds 
of people, and especially the presence of ladies at meetings and 
lectures and during visits to homes, necessitated it to avoid giving 
offence. 3! 

Keshub’s second suggestion was more important and far- 
reaching: that the Swami should lecture not in Sanskrit, but in 
Hindi, so as to reach a greater number of people.32 An incident 
in Calcutta provided another strong argument for changing to 
Hindi. The /adian Mirror of 22 February 1873 reported that: 
‘After the lecture Pandit Maheshchandra Nyayaratna translated 
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into Bengali, but he did not translate correctly, because he said 
things which the Swami had not said. The students of Sanskrit 
objected to the Pandit’s translation.“33 It took some time before 
Dayananda could put this suggestion into practice, as his Hindi 
was practically non-existent. At Kanpur, in November 1873, the 
Swami ‘had started to speak some dbhdasha’, says Lekhram,>4 
but it was not until May-June !874, at Banaras, that Dayananda 
gave his first lecture in Hindi. Even then, according to Lekhram, 
it did not go very well as yet: ‘hundreds of words, and even 
sentences still came out in Sanskrit’. At that time the Swami 
gave as reasons for his use of Hindi that with Sanskrit he did 
not reach the common people and that the pandits often mis- 
translated his words.35 Ghasiram notes that, as a result of the 
use Of Hindi, more common people and fewer pandits tended 
to be present at his lectures from then on.36 

In the sphere of language the Bengalis were in those days discus- 
sing questions such as the respective importance of English and 
the vernaculars, and if there should be a national] language in 
India. So far these problems had not exercised the Swami’s mind; 
he had been content to use Sanskrit, the Jingua franca of all pandits. 
The Bengalis introduced Dayananda to the current discussions 
on language. He met ardent promoters of the vernaculars versus 
English in Rajnikanta Gupta, Jayakrishna Mukhopadhyay, 
Rajnarayan Bose, Bhudev Mukhopadhyay, and Rajendralal 
Mitra.’ In fact, the latter two became leaders of the nineteenth- 
century movement for the adoption of Hindi as a national 
language.38 They were probably the first people to suggest to the 
Swami this cause which he was to espouse so enthusiastically 
in later years. 

Dayananda must have become deeply aware of the great in- 
fluence of Christianity on Keshub's syncretic religion, especially 
as this would have been pointed out to him by his friends of the 
Adi Brahmo Sama). It was a trait he thoroughly disapproved of. 
In his meetings with the followers of Keshub, the Swami also 
became acquainted with the dissension that was about to split 
Keshub’s Brahmo Samaj of India. In P.C.Mozoomdar he met 
an ardent admirer of Keshub,39 a promoter of the ‘Keshub-cult’, 
who was to become his master’s right hand in his New Dispen- 
sation.49 But the Swami also met Dwarkanath Gangoli, the radical 
reformer, who was to become a jeader of the break-away Sadharan 
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Brahmo Samaj.4! This group was dissatisfied with Keshub’s 
increasingly autocratic regime and with his doctrine of ‘Great 
Men’ and ‘Inspiration’. According to this doctrine, with the 
progress of history God specially inspires great men, who become 
the mouthpieces of new revelations. Increasingly Keshub saw 
himself as a man thus inspired. In fact, during Dayananda’s 
stay, on 25 January 1873, he delivered his famous Town Hall 
lecture on Inspiration.42 This concept of revelation was completely 
contrary to Dayananda’s own belief, and he must have realized 
that Keshub’s assumption of the role of an infallible guru was 
one of the main reasons for the internal division in the Samaj. 
It was a lesson he was never to forget. 

Dayananda’s many meetings with Pandit Ishvarchandra Vidya- 
Sagar must have been among the high points of his visit.43 
Whereas the Swami stood at the beginning of his public career, 
the Pandit, only four years older, had finished the most productive 
part of his life; his strength had been sapped by illness and a great 
load of debts and frustrations.44 But his achievements had been 
remarkable. At the age of twenty-one he had been appointed 
Head Pandit of the Bengali Department of Fort William College, 
and ten years later he had become Principal of Sanskrit College. 
He had established a string of twenty model schools, and no less 
than thirty-five girls’ schools, and had just succeeded in having 
the Hindu Metropolitan Institution which he directed affiliated 
to Calcutta University. Against the fierce opposition of the great 
majority of Hindus, he had successfully carried out a campaign 
in the fifties to have the Widow Remarriage Bill passed, and was 
currently fighting his frustrating battle against the polygamy of 
kulinism. As early as 1847 he had established his own Sanskrit 
Press; by now he had published no less than twenty books, mostly 
educational textbooks, and edited ten Sanskrit texts.45 His con- 
versations with Dayananda focused on the problems of women 
and of education. Dayananda found in Vidyasagar a man after 
his own heart, steeped in the tradition, and basing all his projects 
tor reform soundly on the teachings of the SAdstras. It was with 
Vidyasagar that for the first time he talked about his own concept 
of niyoga, which was to become his own ideal solution to the 
problem of widows.*6 

Vidyasagar’s arguments for widow-remarriage were strengthened 
by those of his supporters whom Dayananda met. In 1865 the 
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lawyer Umeshchandra Mitra had written a Bengali drama in 
support of window-remarriage;47 and Ramtanu Lahiri had been 
a constant supporter of the Pandit,48 as was A.K.Datta.%9 
Dr Mahendralal Sarkar, an eminent scientist who was soon to 
found the Scientific Society, wrote impressive articles proving 
the necessity of later marriage, using arguments from both the 
Shastras and from medical science.5° One of Vidyasagar’s most 
eminent supporters was Raja Jayakrishna Mukhopadhyay, who 
also sought the Swami out in Calcutta.5! His achievements in 
Uttarpara in the field of social services had become legendary: 
he had founded a High School, a Charitable Dispensary, a Popular 
Library, and no less than thirty schools. He had provided in his 
area a superb network of educational establishments and of ser- 
vices to the needy, thus showing what the dedication and generosity 
of one man could achieve for the people.52 

The Swami’s interest in scholarly matters led him to visit the 
Asiatic Society, accompanied by Pandit Rajkumar Vidyaratna, 
later famous under the name of Ramananda Bharati.°3 He bought 
some Vedic and Upanishadic texts and had a talk with Pratap- 
chandra Ghosh, the assistant librarian, a pioneer in historical- 
novel writing and a scholarly historian of renown.54 He also 
discussed ancient history with R.C.Dutt, the civil servant who 
was to make a name for himself as a sanskritist and historian.55 
His conversations with Rajendralal Mitra about ancient Indian 
history must have been most instructive.5¢ This pioneer historian, 
‘the finest fruit of the growth of Indology’, was at the time the 
Vice-President of the Asiatic Society. He had edited numerous 
works for the Bibliotheca Indica series, had translated the Chandogya 
Upanishad into English, and was deeply committed to the support 
and development of the vernacular through his editorship of 
two journals of the Vernacular Literature Society.5? Conversa- 
tions with these historians, and others like Rajnikanta Gupta58 
and A.K.Datta, opened Dayananda’s eyes to a world of historical 
scholarship of which he had been hitherto little aware. 

One of the Swami’s prime motives for his visit to Calcutta 
was to investigate the possibility of founding 2 Vedic school. 
He had talked about it with Debendranath in Kanpur,5? and in 
Calcutta a special discussion session was held about the matter; 
there it was decided that if Sanskrit College did not start to teach 
the Vedas a special schoo} should be established. In fact at that 
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time a rumour was going around that the Lieutenant-General of 
Bengal proposed to close Sanskrit College. Dayananda’s reaction 
was typical: ‘there is no use for such a college in which the Vedas 
are not taught’.6! He also complained to his Bengali friends 
that in that great centre of Hindu reform, ‘the rich people’s sons 
learn Persian and English, and only the sons of the poor are left 
for the study of Sanskrit’.62 But Dayananda’s plan for a Vedic 
school did not really arouse the Calcuttans; whatever enthusiasm 
some may have had, it seems to have quickly evaporated when 
the Swami left. 

Up to this time Dayananda’s concern with education had been 
a limited one: he had thought of Sanskrit schools only as a neces- 
sary medium for the training of pandits who would be dedicated 
to the propagation and study of the ancient religion. In his first 
Satyadrth Prakash he was to tackle the problem of education in 
its widest context. This is no wonder, because during his stay 
in Calcutta he met some of the foremost educationa] thinkers 
and practitioners of the time. We have already mentioned his 
tour of Keshub’s schools; he also visited Raja Prasanna Kumar 
Tagore’s Sanskrit school.63 In Bhudev Mukhopadhyay he met 
one of the greatest educationists of Calcutta. Bhudev was a staunch 
promoter of Hindu culture against anglicization, a cause he had 
defended in his young days among the Young Bengal group of 
Hindu College. He was deeply orthodox, and one of the first 
to promote Hindi as an all-India link language. In his long career 
as a headmaster and as Inspector of Schools he had become a 
pioneer in teachers’ training, and from [868 he had been the 
editor of the Education Gazette.64 Vidyasagar and Jayakrishna 
Mukhopadhyay were both deeply involved in educational work, 
and so was Rajendralal Mitra.65 We have already mentioned the 
advanced educational theories of A.K.Datta’s Dharmaniti. In 
Ramtanu Lahiri, the disciple of Derozio, Dayananda met one 
of the greatest and most beloved teachers of the time.% It was 
contact with these men that opened Dayananda’s eyes to the 
basic importance of a broad educational programme for the 
uplift of the whole society. 

So far Dayananda’s work of propaganda had been carried out 
by the living word, and only twice had he cautiously ventured 
into print during the ten years since he left his guru Virjananda. 
During the next ten years he was to pen manuscript after manu- 
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script, and his press could scarcely keep up with his writings. 
Again it was his experience in Calcutta that revealed to the Swami 
the value of the written word. Keshub and Vidyasagar both made 
their influence felt primarily through the written word, and they 
both established their own presses to facilitate distribution. Many 
of the personalities the Swami met were constantly involved in 
propagating their ideas through publication. Bhudevy Mukhopa- 
dhyay and Kristodas Pal were editors of the Education Gazette 
and the Hindu Patriot respectively. A.K.Datta and A.C.Sarkar 
exerted profound influence through their writings, and the scholar 
Rajendralal Mitra was an editor for the Vernacular Literary 
Society. Rajnikanta Gupta lived by his writing,“? and Dwarkanath 
Gangoli was a journalist and prolific author.®* In fact, publication 
was the most powerful organ of propaganda of the Bengali 
reformers, and one Dayananda had scarcely touched. 

Although Dayananda had studied Manu and some of the 
didactic treatises of the Mahabharata, statecraft in itself had not 
been a concern of his; he had only touched on it in relation to 
specific problems he encountered within the world of Hinduism: 
the propagation of the true Shdstras, the curtailing of cow-slaughter, 
the restructuring of society according to the four varnas. In his 
Satyarth Prakash he was to propose an overall theory of the state 
and government. Some very important questions were currently 
being discussed by the Calcutta intelligentsia: what was the nature 
and function of the state, and how should one view the British 
Government in India? A.K.Datta’s Dharmaniti attempted to 
answer some of these questions,°? and A.C.Sarkar too was an 
advanced political thinker, especially on the question of ‘nation- 
hood’; to him the four bonds of nationality were territory, language, 
religion, and dress.?° In 1873 he started to edit the Sadharanee, 
‘the most powerful organ of educated public opinion in Bengal’ 
at the time. Rajnikanta Gupta was another nationalist whose 
writings concentrated on political matters.7! The Swami also met 
several people who were actually involved in the processes of 
administration. Kristodas Pal and Yatindramohan Tagore were 
at the time members of the Bengal Legislative Council,?? and 
Bhudevy Mukhopadhyay and the great barrister W.C.Bonnerjee 
played an important role that would lead to the last-named 
becoming President of the first session of the Indian National 
Congress in Bombay in 1885."3 Three of the Swami's contacts, 
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Dwarkanath Gangoli, Rajnarayan Bose, and A.C.Sarkar were to 
be on the first executive of the Indian Association in 1876. Through 
his contact with these people Dayananda was stimulated to think 
out his own concept of statecraft, and also to make some evaluation 
of the British Government of India. 

The Swami must have been overwhelmed by the striking variety 
of beliefs he found among the Calcutta intelligentsia, who repre- 
sented a fascinating spectrum of different mixtures in_ their 
conceptions of Hinduism, of religious reform, and of social reform, 
ranging from the conservative orthodox to the agnostic rationalists. 
Among those on the orthodox side the attitudes towards social 
reform were as different as they were among those who stood 
for religious reform. Some reformers were very westernized, 
others were ardent promoters of a Hindu cultural revival. 
Dayananda cannot but have been struck by the extreme indi- 
vidualism of the Calcutta intelligentsia. Among those he met very 
few would have found themselves in full agreement on the basic 
question of religious reform in its relation to social reform, on 
the issue of westernization versus cultural revival, and on matters 
of statecraft and politics. Their conceptions of the essence of 
Hinduism, the sources of true religion, and the implementation 
of religious reform, were amazingly divergent. Perhaps there was 
only one conviction they all shared: deniai that the Vedas presented 
the unique and definitive revelation. And Dayananda may well 
have diagnosed that refusal as the root cause of their disagree- 
ments. 

Nevertheless, all these people had a great deal in common, 
not so much beliefs as attitudes. They were all deeply concerned 
about the state of Hindu society, its educational backwardness, 
its injustice and cruelty, its cultural degradation, its religious 
enslavement, and its political insensitivity. Moreover, they went 
beyond mere concern: they were deeply involved in the task of 
regeneration of that society by devoting their energies to jour- 
nalistic and other writing, politics, educational work, social reform 
causes, religious innovation, cultural revival. In this they were 
the leading representatives of a whole new urban class, aware 
of and receptive to new ideas, and ready to participate in reform. 
This must have been a rather overwhelming revelation to the 
roving reformer of the Doab, a sleepy rural tract dominated by 
the inflexible orthodoxy of pandits and brahmins. 
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No wonder that the Swami felt the need to retire after seven 
weeks, and quietly consider his experiences. He left Calcutta for 
three weeks,74 and when he came back he felt ready to stand 
up in public with confidence. His public lectures started on 
2 March 1873. One would wish to have a more extensive report 
of these lectures, but what is available gives some idea of the 
new trends in his thought. However, the total impact of his ex- 
periences in Calcutta was not to show itself fully until a year later 
when he wrote his Satydrth Prakash. 

The Swami’s careful preparation bore fruit: his lectures, no 
more than ten in all, were a great success, although they were 
delivered in his usual simple Sanskrit and lasted for up to three 
hours. The Amrita Bazar Patrika and the Indian Mirror reported 
them with both admiration and astonishment.75 The best sources 
for the content of his lectures are the articles published in the 
Dharmatattva,’® which voiced the general astonishment of the 
Calcuttans thus, ‘Though he is a complete stranger to western 
science, his discourses on all subjects are so excellent that people 
are struck dumb’. The Swami’s lectures concentrated on the 
positive exposition of his central ideas: the nature of God and 
of revelation, the worship of God, and the duties of man. 

Dayananda’s theory of monotheism was not one that was new 
to his audience, but his conception of the Vedas certainly was: 
he said that they were the literal publication of the very wisdom 
of God, and that they contained a pure monotheism, even if they 
used many names for the one God. In these doctrinal matters 
the Swami’s contact with the Bengali intelligentsia had not changed 
his convictions, but rather strengthened them. However, it was 
the social message of the Swami that interested his audience most; 
and his ideas on social issues had certainly developed considerably. 
His denunciation of caste and his advocacy of the four varnas 
according to quality was not new, but his vehement denunciation 
of child-marriage certainly was, as was his strong support for 
widow-remarriage. The Swami also had a lot to say about the 
education of the young, and the education of girls in particular. 
The commentators were quite surprised about what Dayananda 
said about the state of sannydsa: that there is no basic difference 
between sannydsa and the state of the householder, except that 
the sannydsi should devote his life completely to the propagation 
of knowledge and dharma, because ‘one does not become a religious 
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man just by sitting in meditation in one spot’.7? The Swami 
explained what dharma meant to him: the combination of the 
worship of one God with the observance of Vedic rites and a 
responsible moral life. And in Calcutta where he had heard so 
much about the stigma attached to the very term ‘Hindu’, he 
told his audience that they should discard that derogatory name 
imposed by foreigners, and call themselves Aryans. The depth 
and clarity of the Swami’s lectures astonished his audience so 
much that the Dharmatattva commented ‘that the appearance 
of such a man is a wonder’.78 

Although most of the Swami's time was spent with the new 
intelligentsia, he did have some contact with orthodox pandits 
too. He had discussions with Satyavrat Samashrami, the pandit 
who was present at the Banaras disputation,’? with the renowned 
Ayurvedic physician Gangdhar Kaviraj, a strong opponent 
of Vidyasagar,®° and with Maheshchandra Nyayaratna, the 
principal of Sanskrit College.?! Only twice did Dayananda venture 
into debates with Hindu pandits along traditional lines. He went 
to Navadvip to meet its famous Navya Nyadya pandits. Keshub, 
who had brought him there, soon left, before the discussion was over. 
He was probably bored to distraction. The editor of Bhdratjivan 
wrote that the pandits caught Dayananda in the net of nydya 
and managed to bewilder him somewhat. That sounds quite 
probable, as the extreme subtleties of Navya Nydya tend to confuse 
even the sharpest minds. Moreover, the Swami was never en- 
amoured of, or skilled in, the formal play of logic: he used to refer 
to the language of the logicians as a kak-bhdshda, a language of 
crows !52 

At Hugli the Swami held his famous shastrarth with the eminent 
Pandit Taracharan Tarkaratna, the rajpandit of the Raja of 
Banaras, who had been on the panel of pandits who had ‘defeated’ 
Dayananda in Banaras two years earlier.83 The subject of the 
disputation was once more ‘idol worship in the Vedas’. It was 
again an interchange in the traditional style: quotations were 
refuted by counter-quotations, and both attack and defence were 
conducted with subtle arms from the arsenal of grammar. It 
seems that on this occasion Dayananda came out the clear winner. 
The account of the dispute, published later in the year,54 is a 
rather strange one: short reports of what Tarkaratna said are 
followed by long refutations on the Swami’s part. In fact, the 
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document reads rather like a justification by Dayananda of his 
own position, frequently interspersed with harsh exposures of 
Tarkaratna as a fool and a deceiver. Obviously Dayananda was 
getting his own back for the unjust humiliation he had previously 
suffered at Banaras. The pamphlet contains a second part, an 
account of Dayananda’s interpretation of the meaning of the 
terms pratima, purana, devdlava, eic., entitled Pratimadi-Shabda- 
Vichar, ‘thoughts on the words pratima etc.” It is written in that 
special style of the shdstradrth, quoting texts and applying gram- 
matical and logical principles to them, a rather boring and barren 
form. One cannot but reflect on the tremendous difference between 
this exercise and the splendid lectures the Swami gave in the 
metropolis. 


What, then, did Dayananda learn in Calcutta? How was he 
different from when he stepped off the train only four months 
previously? The two useful suggestions of Keshub, to wear clothes 
and to speak Hindi, soon transformed his public appearances, 
and made him more acceptable and more understandable to a 
wider public. But these were noi the most significant results. 
More important was the tremendous self-confidence he had 
gained. The Banaras disputation had already convinced the Swami 
that he could stand up against the strongest attack of orthodoxy, 
and now his discussions with ithe western-educated urban tn- 
telligentsia had strengthened that self-confidence. He had defended 
his ideas against some of the best minds of Calcutta, and they 
had not managed to shake any of his basic convictions. Even 
if he had not convinced his hearers, he had gained their respect. 
He had been struck by the great individualism and utter divistve- 
ness of the Calcutta intelligentsia, and by their unanimous refusal to 
accept the Vedas as a unique revelation, wnich he saw as the basic 
reason for their divisicns: and it is here in Calcutta that he made up 
his mind that he himself would write a commentary on the Vedas,®5 

But if Calcutta did not weaken Dayananda’s basic convictions, 
it opened up wide new horizons for him. For the first time he 
learned to see Hinduism in the context of other religions, especially 
Christianity and Islam, and to affirm its radical superiority. 
Previously he had thought about Hinduism purely within a Hindu 
context, and in his contact with representatives of other religions 
the wider comparative question had not come up: only particular 
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items of belief or practice had been discussed. There is no doubt 
that this idea of the superiority of Hinduism originated with the 
Adi Brahmos and particularly with Rajnarayan Bose. Calcutta 
also opened the Swami’s eyes to the various crucial problems 
of women: widowhood, early marriage, and lack of education, 
which were all foremost in the minds of Caicutta reformers. There 
is no evidence that these problems had exercised Dayananda’s 
mind in the previous period.86 Moreover, his many meetings 
with educationists broadened his perception of the education 
problem; whereas before his interest in education had been limited 
to the teaching of Sanskrit, now universal education as a powerful 
agency for the reform of the whole society became an integral 
part of his programme. In the same way, his hitherto limited 
concern with the functions and responsibilities of the state widened 
out into a comprehensive view of statecraft. 

Even before he came to Calcutta, Dayananda had initiated a 
small abortive experiment in establishing a Sabha at Arrah. The 
idea of an organization may have originated partly from his obser- 
vation of the organizing skill of the Christian missionaries. But 
it was his close experience of the life of the community of the 
Sadhs in Farrukhabad that planted the idea firmly in his mind. 
In Calcutta he saw from close up the impressive organization 
of Keshub’s Samaj, its wide appeal across caste barriers, and its 
penetratton of society through iis reforming agencies. But he also 
noticed the negative side: the friction between Keshub’s Samaj 
and the Adi Brahmos, and the growing dissension within Keshub’s 
own organization. In his Satyarth Prakdsh, written a year later, 
the Swami commented that in the span of a few years the Brahmo 
Samaj had been split into three opposing sections, and that the 
Samaj was following the old path of the other Hindu sects leading 
to error and mutual antagonism.®? This danger of sectarianism 
was one that the Swami would constantly fear for hts own Samaj, 
and he would take great care to counter it. Another risk involved 
in Keshub’s radical approach came to Dayananda’s notice, 
especially in his conversations with the Adi Brahmos: the fact 
that the rapid implementation of radical reform tended to isolate 
people from orthodoxy, and thus diminish the influence of the 
reformers on the bulk of Hindus. Dayananda himself had pre- 
viously exposed some of his followers to such danger and in the 
coming years he became much more cautious in this matter. 
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One of the greatest lessons the Swami learnt in Calcutta was 
no doubt the discovery of two most powerful organs of propaganda : 
the public lecture and publication. His lectures were advertised 
in the press, drew large audiences and proved a resounding success. 
Dayananda must have noticed how Keshub’s influence was firmly 
based on his lectures, and on his publications, many of which 
grew out of these lectures. In fact there was a proposal that his 
own lectures be published, but unfortunately this did not happen. 
In the Doab, the Swami had exposed himself too much to the 
pull and push of the pandits, and his continuous subjection to 
the demands of controversy had hampered his thinking. That 
was partly why, after Banaras, he had given himself more time 
for study and reflection. The first organized result of these medita- 
tions was his lectures in Calcutta, which anticipated some chapters 
in his first great work. The importance of this discovery to the 
Swami is evidenced by tne dramatic change in his pattern of life 
in the eighteen months between his departure from Calcutta and 
his arrival at Bombay, as will be described at the end of this chapter. 

The discovery of the lecture-method and of publication also 
involved another discovery, that of a new type of audience. In 
the Doab the Swami had concentrated on the traditional Hindu 
élite of brahmins, kshatriyas, and pandits, in a rural setting. The 
results had been disappointing, except perhaps in the only sizeable 
city he frequented, Farrukhabad. Calcutta gave him a differ- 
ent audience: the educated. and mostly western-influenced urban 
middle class. Among thein there was a receptiveness to ideas of 
social and religious reform that was largely abscn‘ from his previous 
public, which was strongly dominated by the many traditivnal 
bonds and taboos of caste and religion. In the eighteen months 
following his visit to Calcutta, only two of the places he visited 
were small, Kasganj and Chalesar, little towns of about 15,000 
inhabitants. In both cases, Dayananda had a special reason for 
his visit: to inspect the schools he had founded there. Ail the 
other places visited were large towns; whereas previously he had 
deliberately stayed away from them, they now became the prime 
focus of his attention. 

When Dayananda !eft Calcutta, never to return, the metropolis 
soon forgot that extraordinary Swami; he was a passing pheno- 
menon, and had no Jasting impact on the local scene. But 
Dayananda himself was a profoundly changed man. Once again 
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he had faced a completely new situation, one that would have 
overpowered many a lesser man. He had coped with it, thought 
about it, and gone away, still very much the same stubbornly 
individual thinker. He had been strengthened in conviction in 
his basic ideas, but enormously enriched by new ideas and 
approaches. Now he had a much more comprehensive view of 
man and society, of the meaning of religion, of the aims of reform, 
and of the historical perspective of the contemporary situation. 
In the next few years he would incorporate these newly discovered 
perspectives into his basic vision. 


On leaving Calcutta Dayananda made his way back westwards, 
taking about a year for a journey that would bring him through 
Bhagalpur, Patna, Chapra, Arrah, Dumraon, Mirzapur, Allahabad, 
Kanpur, Lucknow, Farrukhabad, Kasganj, Chalesar, Aligarh, 
and Hathras, and finally back to Mathura where he had sat at 
the blind guru’s feet. He totally ignored those rural places in the 
Doab where he had first preached. He only visited Farrukhabad, 
Kasganj and Chalesar because his schools needed inspecting. 
He stayed only two weeks at Farrukhabad and one week each 
at the other two places, whereas his stay at each of the other cities 
varied between one and three months. This was quite a radical 
break with his former pattern of travel. 

His whole style of life had also undergone significant changes. 
From the Caicutta journey onwards he always had a servant 
with him, and now he travelled with some three pieces of luggage 
containing books and clothes.%8 When people who remembered 
him as the naked sunnydsi without any possessions remarked 
on this, he explained that what he kept with him was needed for 
his work of reading, studying, preaching, and writing, and that 
‘these things are not against dharma’.89 In the towns where he 
had schools he used to stay tn the schools, but elsewhere he depended 
on the hospitality of his admirers. It is striking that, in seven out 
of the remaining ten cities, he was the guest of the local raja. He 
had become a very important public figure, and the nobles con- 
sidered it an honour to be his hosts. He entered Aligarh seated 
on an elephant, escorted by some twenty kshatriyas on horseback.” 
The princes often provided his transport to the next town, and 
arranged his accommodation there in advance. During this period 
he started to write many letters, and his correspondence steadily 
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grew in volume from then on. At Aligarh he is said to have had 
two people writing letters for him in Hindi and in Urdi.®! 
Practically none of these early letters have been preserved, but 
those from 1875 onwards have been collected and published in 
great numbers. 

Dayananda no longer drifted from one place to another as he 
used to do. His movements were deliberate and planned, his 
accommodation arranged for, his arrival announced. More often 
than not the time and place of lectures and discussions were made 
public by notices in the local newspapers. These notices included 
an open invitation to anybody to come and discuss religious 
matters with the Swami at his place of residence, and sometimes, 
if the local conditions called for it, they also contained an open 
challenge to hold a shastrarth. This challenge, however, was only 
rarely taken up, and the two public debates recorded, one at 
Chapra and one at Lucknow, both ended in uproar and confusion 
among the opponents.?2 

The public lecture had now become his major means of 
propaganda. At most places he gave several; the number men- 
tioned for Kanpur is fifteen, and for Vrindavan ten.°? The 
discourses were mostly held in the most important hall in the 
locality, and were often attended not only by Hindus, but also 
by Muslims and Christians. and by the iocal British officials. 
The topics of the lectures are not often stated, but it is striking 
that among those mentioned only a couple were concerned with 
the denunciation of Hindu practices. Most of them dealt with 
subjects like creation, the nature of God, Veda and revelation, 
Aryavarta in Vedic times, the past and present conditions of 
Aryavarta, 11 was in Aligarh in the beginning of 1874 that 
Raja Jaikishendas, who faithfully attended all the Swami's lectures, 
pressed Dayananda to have them published in book form, and 
he promised that he himself would bear all the costs of publication.%4 

A few occurrences during this year are noteworthy, as they 
illustrate the widening of Dayananda’s contacts. At Arrah he 
had several discussions with a Jain monk, probably in an effort 
to elicit more information about that religion, which remained 
sO secretive about its holy books. During his stay at Farrukhabad 
he had a meeting with Mr Kempson, the Director of Public In- 
struction, and with Mr Muir, the Lieutenant-Genera!l of the 
North-Western Provinces. He asked the latter if he would use 
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his influence to promote the ban on cow-slaughter when he became 
a member of the India Council in London. He also had con- 
versations with the Muslim reform leader Syed Ahmad Khan. 
In Aligarh he tried to explain to the Syed his theories on the use- 
fulness of the havan sacrifice, and later at Banaras he gave a lecture 
at his bungalow. 

Dayananda continued to attract the hostility of the pandits. 
Both at Kanpur and at Farrukhabad he was again accused of 
being in the pay of the Christians.9° His two shastrarths were 
deliberately disrupted by the pandits, and at Vrindavan, where 
he had specifically challenged the famous Rangacharya to a public 
disputation, which the pandit avoided by being conveniently 
unwell, verses in Sanskrit and Hindi mocking Dayananda were 
posted.?? These acts of hostility were of minor importance, 
however, compared with the general acceptance and admiration 
the Swami experienced on his travels. 

In May 1874 Dayananda returned east to Banaras and 
Allahabad, where he spent the following five months. Two im- 
portant issues drew him back to Banaras. First, he had to take 
care of his Vedic school. He found the arrangements unsatis- 
factory, shifted the school to new premises, and appointed new 
pandits. He published an announcement in the press, including 
the full curriculum, which is not without interest. The first stage 
of study covers the six schools of philosophy, ten Upanishads, 
the Manu-Smriti, and the Grihyasutras. The next stage com- 
prehends the four Vedas, the four Vedangas, the four Upavedas, 
and books on astronomy. There was also to be instruction in 
grammar, and in all the adjunct linguistic and literary sciences. 
Students were invited from the four varnus or classes, but it was 
explicitly stated that shidras would be excluded from the study 
of the Vedas proper. Moreover, an Aryasabha was founded to 
run the school, and it was planned to publish a monthly magazine 
called Arya-Prakdsh. Obviously Dayananda had given careful 
thought to this project, and tried to organize it well so as to avoid 
the failure which befell his other schools. However, like all his 
other school ventures, this failed, even more rapidly: by February 
1875 the school was dissolved.%8 

It must have been a great disappointment to the Swami to 
fail once again in this citadel of orthodoxy, where he had pre- 
viously been so unjustly humiliated at the time of the great public 
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debate. However, the complete success in the second purpose of 
his visit to Banaras was a great consolation. Only three months 
earlier, at Aligarh, he had had long conversation with Raja 
Jaikishendas about the publication of his lectures in book form. 
The idea had immediately appealed to the Swami. The great 
impact of the publications of Keshub, Devendranath, Vidyasagar, 
and others on the urban intelligentsia had completely convinced 
him that his own message had to get into print if it was to exert 
any significant influence. So, when the Swami and the Raja met 
again in Banaras, it did not take them long to reach complete 
agreement, and immediate arrangements were made for the writ- 
ing, printing, and speedy publication of the Swami’s lectures. 

A Maharashtrian pandit, Chandrashekar, was appointed as 
translator, and the work started on 12 June 1874.99 It was a 
major task: the volume published runs into as many as 407 closely 
printed pages, which did not even include the final two long 
chapters. Lekhram notes that during his stay of over three months 
at Allahabad the Swami continued writing his book,!9 {t is not- 
able that the biographers mention no public disputes or lectures 
for this period: writing took practically all the Swami’s time. 
The- task was a difficult one because of linguistic problems. 
Dayananda had ventured on his first lecture in Hindi only one 
month earlier at Banaras, and at that time Sanskrit still played 
havoc with his Hindi. He probably dictated his material in Sans- 
krit to the pandits who then translated it into Hindi. It also seems 
clear that the Swami did not correct the proofs, as indeed Raja 
Jaikishendas himself attested.!°! This made it possible for the 
pandits to slip into the book certain statements Dayananda would 
not have approved of. 

The volume was published in 1875 at the Star Press in Banaras. 
Not the whole manuscript was printed, however. There were only 
twelve chapters in the book; chapters thirteen, on the Muslim 
faith, and fourteen, on Christianity, were not included. It has 
now been firmly established that Dayananda did in fact write 
these chapters; they are included in the original manuscript which 
is held by the descendants of Raja Jaikishendas, and of which 
the Paropkarini Sabha of Ajmer has a photocopy.!92 Jt appears 
that they were excluded not for any sinister reason, but simply 
because their inclusion would have caused a considerable delay 
in publication. This transpires from a letter sent by Dayananda 


98 " Dayvananda Sarasvati 


from Ahmedabad to the Star Press on 23 January 1875. In this 
letter he urged the Press to get hold of the chapter on Islam which 
had gone to Moradabad for checking, and to finish printing the 
whole work within two months, as many people were clamouring 
for the book.!03 

Thus Dayananda finished writing his magnum opus in a rela- 
tively short time. But although the actual period of composition 
was small, one should remember that the book was essentially 
a reproduction of the Swami’s lectures. He had been giving scores 
of these since leaving Calcutta, and it is in those lectures that 
his ideas took shape and gradually clarified themselves. It was 
those lectures Dayananda wrote down for the pundits to trans- 
late. He was indeed a novice in the field of publication, and this 
method was the cause of many imperfections in the book, as 
the next chapter will show. However, the Swami was now on his 
way as a publicist of the pen, and he would never look back, 
constantly improving his methods of composition and publication. 
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CHAPTER V 


The First Satyarth Prakash 


The Satyaérth Prakash of 1875 was the first complete statement 
by Dayananda of his opinions on a wide range of subjects, and 
as such it requires extensive treatment. It is especially important 
because the comparison between this work and its revised edition 
of 1883 is the one major means of establishing the development 
of Dayananda’s ideas during the last eight years of his life.! 
Moreover, when compared with the ideas of the Swami before 
his visit to Calcutta, it puts in clear evidence the great impact 
that city had on his development. 

Certain controversies arose about the original Satyarth Prakash 
after the publication of the second edition. Some adversaries of 
the Arya Samaj contended that the first edition contained the 
real teachings of the Swami whereas the second edition was written 
by his followers after his death.2 This accusation is completely 
unfounded. Many letters show that Dayananda received proofs 
from the press, corrected them and sent them back, and that the 
proofs of the whole book were read by him before his death. 
Others have tried to discredit the works and the Swami by showing 
contradictions between the two editions. No doubt there are 
differences, but they can be explained. First of all, Dayananda 
may have genuinely changed his mind on particular issues, and 
it will be shown that in fact he did so. Secondly, since he did not 
read the proofs of the first edition, some changes or interpolations 
may have been made by the pandits who prepared the work for 
publication. This latter argument is adopted by some Arya Samaj 
writers who are loath to accept a radical change of mind of their 
Swami, particularly in sensitive matters like meat-eating. 

Two criteria prove conclusively that the first edition as a whole 
is to be accepted as the genuine expression of Dayananda’s mind. 
The first criterion is the expressed judgment of the Swami himself. 
He did acknowledge that there had been some misrepresentation. 
When his attention was drawn to the fact that there was a dis- 
crepancy between the, Shrdddh for the living he was preaching 
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and the Shraddh for the dead described in his work, he published 
in 1878 a notice in the first and second fascicules of his Vedabhashya. 
First he stated the general principle that the verses quoted were 
not in themselves authoritative, but only in so far as they 
conformed with the Vedas. Specifically about the service for dead 
ancestors, he added that ‘what has been printed in this matter 
has been printed by a mistake of the writers or the correctors.’4 
Apart from this mistake, there is only one other minor point he 
ever withdrew, again in a notice in his Vedabhashya: ‘Let it be 
known that on page 107 of the Satyarth Prakash, line 14, instead 
of Rohini was the wife of Baladeva, one should read that Rohini 
was the mother of Baladeva and the wife of Vasudeva.’5 
Dayananda thus had an easy method of correcting statements 
of his first edition, and yet these are the only two corrections he 
ever made, Moreover, it is quite clear from his letters that through- 
out these years he kept selling his first edition: he was still doing 
so in 1882, one year before his death when he was writing the 
second edition. No clearer proof can be given of the fact that 
the Swami himself accepted the work as his own and that the 
reservations he had were minor ones. When he changed his mind 
on certain matters he did so openly, though he did not necessarily 
repudiate his former position. The whole development of 
Dayananda shows he was not afraid of changing his ideas and of 
acknowledging this change when confronted with it: he never 
considered himself at any stage infallible. 

When the two editions are juxtaposed it becomes clear that 
Dayananda wrote his second edition with the first one in front 
of him. Whole chapters run practically parallel, with minor 
additions or deletions. Other chapters have been drastically re- 
arranged, but even there the change is more one of sequence than 
of substance. The use of quotations has changed considerably. 
In general, the second edition has many more quotations from 
the Vedas and from the philosophical treatises, and the awkward 
Hindi of the first edition has been polished up. One can say that 
as far as the substance of the original is concerned, ninety per 
cent of it is closely, if not textually, reproduced in the revised 
edition. The Swami himself wrote in his preface to the second 
edition as follows: 

When I wrote this book I did not have a good knowledge of Hindi, because 
at that time and before, all my lectures, reading, and teaching were in 
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Sanskrit, and Gujarati was my mother-tongue. As a consequence the 
language was impure. I have now gained practice in speaking and writing 
Hindi. That is why I edit it a second time after correcting the book according 
to Hindi grammar. Here and there occurs a difference in words, sentences 
and arrangement, as it seemed proper, for it was difficult to improve the 
flow of the language without these alterations. But there has been no change 
in the meaning. However, some special topics have been added. The errors 
that had remained in the first edition have been set right by removing or 
correcting them.” 

Thus it is conclusively proved that Dayananda always acknow- 
ledged the first Satyarth Prakash as his very own. 

A second criterion for its authenticity is the internal evidence. 
Two considerations count here. Firstly, the work has consider- 
able internal consistency, a quality Dayananda always strove 
for. This is particularly evident in the related tenets of his 
doctrines about God in relation with the cosmos and the 
souls, and about the Veda. References to these recur constantly 
throughout the work, and they remain mutually consistent, as 
will become clear later. Secondly, the ideas expressed are in 
harmony with those expressed at the same period in independent 
sources. In the year 1875 Dayananda also published two pam- 
phlets, one against the Neo-Vedantins, the other against the 
Vallabhacharyas.8 He deals with both these adversaries repeatedly 
in his Satyarth Prakash, touching on a wide variety of doctrinal 
matters, but no contradiction can be found between the two 
sources. Therefore, both the statements of the Swami and the 
internal evidence confirm that the first Satyarth Prakash, except 
for a couple of minor passages, was indeed his own work, 
accepted by him and faithfully expressing his ideas at that time. 

As for its presentation, this work is of very poor quality and 
dificult to read. There is no paragraphing: the only division 
of the text are the chapters. In fact, after about 150 pages, because 
of the tremendous pressure put upon the press to expedite the 
work, it gets worse: even the words run together, so that often 
three or four words and whole lines are printed without any hiatus 
at all. The only breaks in the text are the strokes indicating 
quotations, and the pages present themselves as an unbroken 
succession of tightly printed characters. The style is very oral 
and didactic, with the unfinished and unpolished character of a 
narrative or exposé given by someone who is wholly concerned 
with content and totally oblivious of flow, balance, or elegance 
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of expression. The Hindi is rather peculiar: it is very Sanskritic, 
using only rarely Urdii or Persian words, and often using the 
gender of the orginal Sanskrit word and not the gender established 
in Hindi. It also indulges in quite a number of quaint archaisms. 
Dayananda’s difficulties were enormous: he was a born Gujarati 
whose knowledge of Hindi was still very shaky, trying to write 
with the help of a Maratha pandit a large volume in a language 
the prose style of which was still in the stage of formation. Con- 
sidering these difficulties, the work, with all its imperfections, 
was a remarkable achievement. 

The volume gives a clear idea of the state of Dayananda’s 
knowledge and use of the sources of Hinduism at this time. 
Although his study of the Vedas proper had advanced considerably, 
the whole book contains only about twenty Vedic references, a 
small number indeed for one who based his whole system on them. 
The second edition, composed after long and arduous work at 
his Vedabhashya, would contain as many Vedic quotations in 
one single chapter.!° The first edition contains many more texts 
from the Upanishads, more than forty: this is one indication of 
the persistent advaitic influence on his thought. The great bulk 
of quotations, concentrated in chapters three to six dealing with 
society and the state, come from the Manusmriti, --—nearly four 
hundred. The Swami had become quite 2 master of this favourite 
text, and he justified his nearly exclusive reliance on Manu.!! 
His knowledge of the philosophical schools had increased: in the 
list of acceptable books he mentions not only the Sutras of the 
six schools but also the acceptable commentaries.!2 But whereas 
his quotations from the Nydyasutras number about forty,!3 those 
of the other s#tras do not even reach twenty altogether. 

The list of acceptable and unacceptable books, the first since 
the Kanpur declaration, remains very much the same.'4 But the 
criteria for recognizing the authentic books are more clearly 
developed. Dayananda still accepted the external criteria of the 
first words: what begins with Atha is secondary, what begins 
with OM, is authentic, a criterion he had learned from Swami 
Virjananda. But he stressed the internal criteria that infallibly 
indicate that a particular work is not authentic: physical impos- 
sibility which discredits all miracles, internal contradictions that 
offend logic, and infringement of moral principles.!5 Dayananda 
also gave some historical perspective to the emergence of the 
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false books. The social and political disruption brought on by 
the Mahabharata war caused the corruption of the brahmins, 
who started to claim divinity and various privileges, fabricated 
many superstitions, and ‘started to write books under the names 
of the great rishis’.16 King Bhoja, propagator of the study of 
Sanskrit, testified that the brahmins interpolated thousands of 
verses in the Mahabharata and wrote under false names.!? In 
the section on statecraft, the king is urged to punish those who 
read, teach, or write false books, even with the death penalty, 
and he is told that the propagation of the good books is a function 
of the state.18 Here we can again detect the persistent influence 
of Swami Virjananda. 

In Dayananda’s discussion of the Vedas, occupying half of 
his seventh chapter, many issues have become clearer. Three 
arguments are used to prove the Vedic revelation. First it is stated 
that revelation is logically necessary because of God’s infinite 
mercy: how could God, like a jealous pandit, have denied know- 
ledge, the most precious treasure, to man, unable to discover it 
by himself!!9 The very content of the Vedas also proves their 
divine origin: they possess four qualities totally beyond the powers 
of any human author. They are absolutely free from any bias, 
they treat adequately aii branches of knowledge, they are devoid 
of anything that may offend morality, and their arrangement of 
words, meanings, and construction is so tight and perfect that 
they can yield the totality of knowledge. The third proof is a 
purely logical one: if there were no single book that has its full 
logical justification within itself (svatah-pramana), then it would 
be impossible to decide the truth or untruth of all other books, 
because they disprove one another, and doubt could not be over- 
come. The Veda, being the wisdom of God, ts svatah-pramana, 
and therefore the touchstone of all truth.2° 

The method of revelation was by direct communication from 
God to the rishis Agni, Vayu, and Aditya who were created at 
the beginning of the world. God, present in their mind, taught 
them the mantras and their meaning, and they heard them ‘like 
a voice from the sky’: that is why the Vedas are called shruti, ‘what 
was heard’. These three rishis passed it on to others, and through 
them it came to the people. Dayananda then introduced a dis- 
tinction in the use of the word Veda, which would prove very 
handy in disputations. The Veda , as the wisdom of God, is eternal 
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just as he is. But the Vedas as the books or as the recitation of 
the mantras, are created and not eternal: their existence is co- 
extensive with the cosmos, and comes to an end with it.2! 

In justifying the fact that the Vedas were revealed in Sanskrit, 
Dayananda was concerned to safeguard their universality. If they 
had been couched in the language of a particular country, they 
would not have been universal; and if they had been revealed in 
all languages, the number would have been unlimited. Sanskrit, 
therefore, was not the language of a particular country, it was 
nobody’s mother tongue, and all had to learn it. Dayananda 
then went on, without perhaps noticing an inherent inconsistency, 
to affirm that Sanskrit was the mother of all languages. It has 
certain unique peculiarities: many words express one meaning, 
many meanings are attached to one word, creating endless possi- 
bilities of derivation. That quality combined with the gradual 
diversification of pronunciation gave rise to the birth of the 
vernaculars.22 

Whereas the Bible or the Koran are exclusive scriptures, the 
Vedas, said Dayananda, are universal and meant for all mankind. 
This does not mean that everyone can study the Vedas : the shiidras 
who in a properly structured society are those lacking the necessary 
intelligence, are excluded.23 To the objection that God would 
have shown his abundance of mercy if he had given the knowledge 
of the Vedas to all without the need of laborious study, Dayananda 
characteristically answered as follows: such a course would have 
taken away from man his freedom and also the great contentment 
that comes from effort.24 This answer illustrates two basic 
principles of morality that were becoming more and more the 
pillars of his ethics: knowledge is the key to right action, and 
action constitutes the very nobility of free man. 

Thus Dayananda’s doctrine of revelation had now reached its 
full maturity, although his study of the Vedas had still a long 
way to go. This study would not substantially change any tenet 
of the theory: in fact his Bhdshya would be completely based on 
that theory from which he never wavered an inch. 

Right at the beginning of the work Dayananda gave a description 
of the hundred names of God. On account of the inexhaustible 
richness of his nature, God is called by a multitude of names. 
This is an important assumption that-would constantly guide 
his interpretation of the Vedas. In his mind it was the logical 
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consequence of his fundamental assumption that the Vedas are 
monotheistic: all mantras that somehow refer to the divine speak 
of necessity of that one true God. This principle invalidates any 
accusation of polytheism in the Vedas and makes all its mantras 
susceptible to a monotheistic interpretation. The list comprises 
most of the Vedic deities from Agni to Kubera, from Hiranya- 
garbha to brahman, about thirty proper names. Other terms 
indicate faculties and qualities like intelligence or power, and 
some indicate elements or even the senses. It is a strange con- 
glomeration, which the Swami tried to rationalize a little in his 
second edition. 

The seventh chapter starts with a discussion of the proof of 
the existence of God. The objector asserts that the world is self- 
subsistent, the result of the spontaneous admixture of elements,25 
that God’s existence cannot be proved by either inference 
or intuition and that therefore the proof from testimony (shabda, 
scripture) is also impossible. Dayananda then proceeds to give 
three proofs. His inferential proof is the classic one of the order of . 
the cosmos that postulates a maker; the intuitive proof lies in the 
fact that we can perceive God’s power, mercy, and justice in this 
world, and that those who have deep knowledge can achieve 
‘the direct vision of God; as scriptural proof there are fifteen texts, 
of which fourteen are from the Upanishads, and only one from 
the Yajurveda.26 The problem of the existence of God was taken 
up again in detail in the final chapter on Jainism.27 There 
Dayananda used the Nydyasiitras to refute eight different types 
of atheism. In fact this section is a paraphrase of select stanzas 
of Gautama’s siuitras couched in the specialized abstruse language 
of the logician.28 

The nature of God-in-himself, making abstraction from his 
relationship to man and cosmos, was never of great interest to 
Dayananda and that aspect of his theology was never much 
emphasized. He had dispensed with the whole mythological 
superstructure of Hinduism, and what remained was simple and 
basic. The fundamental idea was still that of the Upanishadic 
sac-cid-ananda: God is sat-swariip, jndna-swarip, and dnanda- 
swariip, meaning that it is his very nature to be the fullness of 
being, intelligence, and bliss.29 God is formless, nirakadr, which 
means that he has no body nor could ever be embodied, because 
this would invalidate his qualities of omnipotence, omniscience, 
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and eternality.3° For dealing with the awkward concepts saguna 
and nirguna Dayananda now used a simple, if not simplistic for- 
mula, probably inspired by Debendranath’s Brahmo Dharma. 
Both terms apply to the Lord, but with a different connotation: 
the Lord is mirguna because he has none of those imperfect qualities 
of creatures like destructibility, grossness, etc.; but he is saguna 
because he possesses all those divine qualities like omniscience, 
etc.3! Apart from being infinite in wisdom, power, and duration,32 
God is also the holy one, free from all corruption.33 It is important 
to note that to Dayananda the activist, activity is an essential 
quality of God, whose nature contains all powers in potentially 
unlimited measure.34 

The theory of God’s relation to the cosmos had now taken a 
firm shape, but a shape soon to be drastically changed: in fact 
many of these tenets were later to be rejected as errors of the Neo- 
Vedantins, which shows the persistent influence of advaita on 
his thought. The central conception around which most of his 
speculation revolved, and on which it often depended, was that 
of cosmic cycles. Dayananda accepted the classical Hindu concept 
of the periodic re-creation and re-absorption_of the universe: 
these he called anddi srishti, non-original creation, and mahdpralaya, 
the great absorption. They occur rhythmically when the universe 
relapses into and re-emerges from the subtle state of matter called 
prakriti. However, and here we have a remarkable doctrine 
without parallel in the history of Hinduism, this ryhthm is not an 
eternal one: there was at the beginning of the series an Gdisrishti, 
an original creation, and there will come an end to the series in 
the final re-absorption, atyant pralaya.*5 There is no doubt that 
this was the firm conviction of the Swami: the same idea was 
repeated in different ways at different times: ‘there was a time 
when the cosmos did not exist at all’; ‘even prakriti, the subtlest 
form of the cosmos will be dissolved, and only the Lord will 
remain’; ‘the world, in effect, will be destroyed in its cause, God’.36 
But an even stronger argument for the definiteness of this doctrine 
is its logical connection with many other tenets, as will become 
clear. 

Since God created the universe ‘in the beginning’, when nothing 
existed but he, the material cause of the universe was no other 
than God’s natural potentiality (sa@marthya),37 and that is the 
cause into which, at the end of time, all that exists will relapse.38 
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Thus God is a real maker, a creator of new beings: ‘Brahma and 
the devas and men are mere shilpis (artisans working on independent 
pre-existing materials). It is not in the power of anybody to make 
a new thing. Except for the Lord, there is no real ‘“‘maker”’ in 
this world.’>9 Every one of these propositions was later rejected 
by Dayananda. Making God into the material cause of the universe 
obviously had its logical difficulties, and Dayananda tried hard 
to justify his position. 

We must think hard so that no imperfection would be attributed to God. 
God is omnipotent. He who is omnipotent possesses infinite potentia] and 
material. This material is natural to him, just like a natural quality has 
connection with its possessor; it is not a different thing yet it is not the 
same.... 

That potential is extremely subtle and because it is natural, it is not op- 
posed to the Lord, but it exists within him. From it the Lord created the 
whole cosmos. It follows that the Lord, because he used no distinct thing, 
has become, by making the world, the material cause of that world, because 
there exists no other material distinct from him which he could have used 
to make the world. So he created the world from his natural potential 
which has the form of a quality. Therefore the Lord himself is the material 
cause of the universe, but he did not himself take the form of the world.4° 


This last sentence echoes statements of Debendranath’s Brahmo 
Dharma.\ Dayananda’s argument is basically the old argument 
of bheda-abheda, the simultaneous distinction and non-distinction 
of the quality vis-a-vis its possessor; the quality here being the 
Lord’s sa@marthya. The quality is in a way identical with its 
possessor, therefore the Lord is the material cause of the universe; 
but the quality is also distinct from ils possessor, and therefore 
it cannot be said that the Lord changed into the universe. 

The process of evolution starts from the subtlest prakriti. Its 
first evolute is Gkasha, from which by progressive admixture all 
the elements and atoms emerge, and thus the whole complex 
cosmos. The process of dissolution follows the reverse order 
from the gross through aGkdsha to the subtle prakriti. In 
this description Dayananda made use of the Vaisheshika atomic 
theory within his own context of the creation process. He tried 
to use this atomic theory to explain certain natural phenomena 
like lightness, heaviness, porousness, etc.: these, he said, depend 
on the different density of the ‘packing’ of the atoms. Storm, 
rain, and lightning are explained rather naively, and the Swami 
remarks how this kind of scientific knowledge led to the discovery 
of railways, electricity, telegraphy, etc.42 

In answer to the question whether our world is unique, 
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Dayananda affirmed that God has made innumerable worlds, 
all inhabited by human and other beings, because God does not 
create anything useless. Among these worlds some abound in 
happiness and have but little sorrow: they are called the heavens. 
Those abounding in sorrow are called hells, and those where 
happiness and sorrow are approximately balanced, are human 
worlds. But all these worlds are equally governed by the law of 
karma: beings move about in these worlds from life to life, and 
their peregrinations are determined by the balance sheet of their 
deeds.43 

Dayananda refuted the materialists, who held that the spirit 
emerges from the admixture of the elements, by pointing to those 
special qualities, desire and will, happiness and sorrow, and parti- 
cularly knowledge, that differentiate the soul from maierial 
things.44 The jiva, in short, is cetan-svarip, and consciousness 1s 
its natural form.45 It is connected with the gross body through 
the subtle body, the linga-sharir, which consists of the senses 
and the inner organ that is the seat of intelligence and will. In 
this inner organ it is the jiva who presides, acts, and enjoys.4 
And the Lord, subtler than even the subtlest matter, pervades 
all these.47 The sun of his knowledge shines on that pure surface 
of the subtle body, which reflects what happens in the body and 
outside: it is in this mirror that the jiva sees and knows.48 

Dayananda insisted that the jiva is an active entity and a free 
agent, fully responsible for his deeds.#° If God caused man’s 
action, or if he gave him perfect knowledge, that would entail 
compulsion and would take away man’s precious freedom, and 
destroy that blessed effort without which happiness is impossible. 
Man’s freedom is the greatest gift of God’s mercy.5° When asked, 
‘why does the /iva not perform these deeds that lead to happiness?’, 
the Swami replied, ‘Nothing is known properly without the virtue 
of wisdom, and wisdom is impossible without effort’.5! 

Nyaya is used to proffer proofs of rebirth: the instinctive 
behaviour of new-born babies presupposes former experience, 
and the unequal distribution of happiness and sorrow requires 
a moral ground. Dayananda spurned the objection that sorrow 
and pleasure are relative and shared differently but comparably 
by the pauper and the king by graphically describing the luxurious 
life of the king, contrasting it with the hell of frustration and hunger 
that awaits the child born of the poor.52 The mechanism of rebirth 
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consists in the conjunction of the subtle body with a particular 
embryonic new gross body in the womb.53 The particular embryo 
is determined by the karma of the previous life that adheres to 
the subtle body: according to that karma, the soul will enter an 
animal, a human, or a divine body in the appropriate world.54 
The difference between these bodies is due to a different com- 
bination of the three basic constituents of nature, the gunas sattva, 
rajas, and tamas: in a way they represent the ontological counter- 
parts of karma.5s 

The internal logic of his theory of cosmic cycles with their 
absolute beginning and end forced Dayananda to accept also an 
absolute beginning and end of the jiva. This was an extraordinary 
doctrine in the Hindu context and he shrank from stating it too 
bluntly, but it is obvious from various statements that it was his 
firm conviction. “The jivas were created by the Lord’,56 and at 
the time of the first creation there existed not one single man.57 
The very process of rebirth had a beginning,** ‘the very first creation 
of men happened in the Himalayas’59, and ‘the creation of jivas 
by the Lord was of all simultaneous’. In fact, to avoid any 
injustice in God, Dayananda claims that these first beings, not 
born from the womb, were all created completely equal: they 
were all in the bloom of youth, innocent of good and evil, and 
there was no distinction between man and animal. It was only 
afterwards that maithunasrishti, origination by sexual reproduction, 
started to occur.6! No specific statement says from what the 
jiva was created. The body and the inner organ derive from 
prakriti, but for the jiva itself the question remains unanswered: 
the presumption is that the jrva too in some way originated from 
the Lord’s potential. 

The jiva that had a beginning must similarly have an end: in 
the final dissolution when even prakriti disappears, the jiva too 
will find his end: ‘when atyant pralaya occurs, nobody will 
remain’.62 Dayananda seemed reluctant and unhappy about this 
conclusion, and added a word of consolation, ‘it will only happen 
when all jivas have been liberated, and therefore it is a very long 
time ahead’.6 

Apart from that limit in time, the moksha described by 
Dayananda is complete and irreversible: ‘It is the complete ces- 
sation of all sorrow’, ‘avidyad, the root of death, is destroyed’, 
and ‘karma is shed with its very root’.64 Thus the very root, the 


110 Dayananda Sarasvati 


very possibility of sorrow and rebirth, is irreversibly destroyed. 
Moksha is naturally not complete absorption into God, 2 theory 
Dayananda had long since rejected,65 but rather a union with 
God that produces full bliss.66 Since there can be no enjoyment 
without body,*7 the jiva keeps its subtle body in moksha. In fact, 
‘without the body the jiva itself does not last’.68 All this fits in 
perfectly with the internal logic of the theory of atyant pralaya: 
there prakriti itself is dissolved, and its dissolution must neces- 
sarily entail the dissolution of ali subtle bodies, and therefore 
the end of moksha itself. 

Thus Dayananda’s theory of the soul] had at this time strong 
characteristics. He stressed to the utmost the freedom and activity 
of man, a conviction that would gather even greater strength. 
On the other hand, his whole concept of moksha would undergo 
a profound transformation as he revised his theory of cosmic 
cycles in the coming years. 

The Swami devoted about one fourth of his work to a critique 
of Hinduism, dealing with idol worship, miracles, pilgrimages and 
holy men, sects, Purdmas, modern reform movements, etc. This 
savage indictment is full of concrete details of persons, places, 
and practices, drawing on a wide variety of sources from Shdastras 
to folklore. His knowledge of Hinduism had widened enormously 
since the guru of Mathura diverted his attention from his own 
inner development to the sorry state of his fellow-men around 
him. 

The historical survey that opens the treatment shows that his 
knowledge had also gained in depth: he looked for an overall 
historical explanation of contemporary conditions, and their 
relationship with the Golden Age. It starts out with a panegyric 
of that Golden Age in Aryavarta, the ancient land overflowing 
with milk and honey, where the seasons were sweetest, where 
gold and gems lay for the picking, where even the poor grew rich, 
the land of the Aryas, the best of people. There the first men 
were born, Sanskrit the mother of all tongues was spoken, and 
not only theoretical wisdom flourished but also the practical, 
industrial sciences: vehicles were propelled mechanically by the 
combination of fire, water, wind, etc. From there wisdom and 
science spread over the earth, first to East Asia, then to Greece 
and Rome, and thence to England.‘9 

When the great war of the sons of Bharat wiped out all good 
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kings and brahmins, the disintegration started from the very 
core of society, the brahmins. By neglect of the Vedas they lost 
that key to everything, knowledge. They divinized themselves 
and ensnared the people in their new-woven nets of superstition. 
The Jains, who at that time inhabited China and its borderlands,70 
saw their opportunity, entered under the pretext of trade, and 
established their reign that from Bodh Gaya spread all over the 
country. By reviling Sanskrit wisdom and propagating their own 
books they made many converts, and built temples wherein they 
erected statues of their saints: thus it was that idol worship had 
its origin in India.7! 

The great teacher Shankaracharya tried to counteract the 
disintegration of Hinduism. He studied Sanskrit and the Vedas 
and toured the country defeating the Jains in public disputations 
and re-converting kings. Thus he effectively started a renaissance, 
but his premature death at the age of thirty-two brought the collapse 
of the movement. King Vikramaditya of Ujjain, a couple of 
centuries later, and King Bhoja of Kanauj half a millennium 
later, also made serious attempts at reform, but with little success. 
The brahmins, out of greed, started to build temples, filling them 
with idols to compete with the Jains. Then the plundering 
devastation of the Muslim raids brought the country to the nadir 
of poverty, shame, and social disruption. Finally the Muslims 
came to stay and established their reign over India. In Akbar 
they produced one reasonably good emperor, but Aurangzeb 
undid his achievements by persecuting the Hindus, destroying 
their temples, and replacing them with mosques. Then the British 
Raj appeared on the scene. It created the possibility for India 
to reform itself: there is peace in the land, books are no more 
destroyed but preserved, and ‘it becomes possible to publish books 
and sel] them for five rupees, where previously they could only 
be had for a hundred’.?2 

Dayananda criticizes at length the corrupt teachings of the 
Purdnas, reserving his longest blast for the Bhdgavata. He recalled 
their stories abounding in internal contradictions, logical and 
physical impossibilities, moral degradation.73 The section on the 
sects gives the lion’s share to the Vallabhacharyas, whose leaders 
are steeped in pleasure, sex, and untold luxury. The many other 
Vaishnavite and Shaivite sects are also treated, the mediaeval 
gurus like Nanak, Kabir, and Dadii are accused of bibliolatry, 
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and the sexual perversions of the Tantrikas are exposed in detail. 
Among so many false prophets, who claimed to be divine, fabri- 
cated new mantras, and fought each other with the weapons of 
spurious texts, Shankara stood out as a non-sectarian reformer. 
Dayananda accused his own order of the Dashanaimis of having 
splintered and wasted his efforts at reform.74 

Idoi worship naturally gets a substantial treatment.75 It is again 
proved to be absent in the Vedas,’6 and the contention that it 
was contained in the lost books of the Vedas is untrue because 
they never existed.’7 It is also against reason: the idea that the 
rite of pranpratishtha gives life to inert matter is pure absurdity.78 
To prove idol worship from tradition (parampard) is also worthless, 
because traditions are being established all the time: true tradition 
is determined by logic and by conformity with the Vedas.79 

The section on miracles and pilgrimages®? reads like a pamphlet 
exploding the myth of the wonders of India. We hear of meat- 
eating idols, a Jinga that grows when sprinkled with Ganga water, 
monkeys of enormous size, an idol that smokes the hookah, 
another that drinks wine, a pond that spouts fire, a temple without 
flies, etc. etc. Simple logic dissolves all miracles: some are just 
tricks manufactured by priests, others are simply physically im- 
possible, some are mere physical phenomena. Dayananda 
denounced repeatedly the deceit of astrology, another trap set 
to extort money,®! but he recommended the study of astronomy, 
and he still prescribed the Bhrigusamhita which he was to denounce 
later.82 

This lengthy criticism of Hinduism is summarized in a couple 
of bitter pages: ‘Aryavarta is full of darkness.” They are full 
of a harsh condemnation of the gross greed and luxury of the 
exploiting priests, but also replete with pity for the poor people 
who cannot afford to fill their bellies, and yet give their last penny 
to those unscrupulous shopkeepers, who sell wares worth nothing 
for profits of a thousand per cent.23 They are ‘secret thieves’ 
who should be punished by the king.§4 Ail in all, Dayananda’s 
exposure of Hinduism is a savage one, and throughout he used 
two basic criteria for rejection: one is the sword of logic, the other 
is the touchstone of morality. 

Dayananda devoted the last pages of this chapter to the Brahmo 
Samaj. Apart from the single last line, ‘other things of theirs 
like adoring the one Lord, are good’, it is a list of criticisms. Their 
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belief in a continuous new creation of jivas, their rejection of 
rebirth, and their tenet that repentance deletes sin, are denounced 
as errors. They reject the varna-system because they confuse varna 
with caste, and they go wrong in denying the symbolic value of 
the sacred thread. Dayananda remarked that the Brahmo Samaj 
was breaking up into separate sections, and concluded that they 
were going the way of the sects, leading to error and hostility. 
Finally he made two interesting criticisms. The Brahmos have 
an excessive love of English: they only read English books and 
neglect their own, especially the Vedas. They also declare their 
great admiration for Jesus, Moses, Muhammad, Nanak, Chaitanya, 
etc., as holy men, but they forget the ancient rishis of India. This 
is a very interesting criticism, most applicable to the followers 
of Keshub. But the nationalist feeling it expresses is one that 
was most strongly advocated to the Swami by his friends of the 
Adi Brahmo Samaj.85 

The last chapter about Jainism, of only about eleven pages, 
shows clearly that Dayananda’s knowledge of it was limited.6 
He accused the Jains of hiding their books and their beliefs. He 
knew of their extensive literature in Sanskrit and Prakrit, but he 
did not quote a single Jain text, probably because he had not yet 
seen any.8? Most of his information seems to be second-hand, 
some of it probably acquired in discussions with Jains themselves. 
He refers to the Jain cosmology, to their list of twenty-four 
tirthankaras, to their atheism, and to their belief in the divini- 
zation of the jiva. Their doctrine of mechanical karma is denounced 
because without the Lord as the just dispenser of the fruits of 
karma, the law cannot function. It is most interesting that the 
main attack is on the ahimsd doctrine of the Jains. The basic 
criticism is that their non-violence is literal and mechanical, and 
does not take account of wider standards of morality. They 
insist on non-killing, but forget that the hatred and enmity they 
exhibit to non-Jains is also a form of violence. They forbid the 
digging of tanks lest innumerable small insects be killed but over- 
look the great benefit a tank will confer on many animals and 
men. They vilify sacrifice, but do not realize that ‘the benefit 
of sacrifice is that in the killing of animals there is a little sorrow, 
but in it there is also enormous benefit for all beings’.38 

We have seen how Dayananda condemned by his savage criti- 
cism innumerable ritual and social practices of Hinduism. The vast 
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complex of temple and idol worship, pilgrimages, festivals, secta- 
rian rites, and the many superstitious practices attached to these 
were declared worthless, if not harmful and sinful. The caste 
system with its innumerable taboos and privileges and its mal- 
practices in domestic and public life was denounced. This clean 
sweep would have left most nineteenth century Hindus practically 
without religious observances and bereft of social and marital 
regulations. In Dayananda’s mind they had to be replaced on 
the religious side by the authentic Vedic rites, domestic, public, 
and sacramental, and by the authentic varna-dharma in the social 
sphere, and these should be combined with the ‘good life’ directed 
by moral principles. 

The domestic rites are the Five Great Sacrifices, which include 
the recitation of the Gayatri and the Sandhya prayers in which 
man adores God, and venerates the fathers, his fellow-men 
and all creatures. These rites are close to the Vedic model, 
with a new explanation of meanings: the devas, for example, do 
not refer to gods but are names of the one Lord.89 It has already 
been shown that by this time Dayananda certainly recommended 
veneration and service of the living in preference to that of the 
dead ‘fathers’. But it appears that even this work cannot be said 
to condemn the latter completely, even if the text was tampered 
with.20 Dayananda committed to paper for the first time his 
theory of agnihotra, the offering in the fire. He described the 
rite in great detail and it is noteworthy that meat is one of the 
listed ingredients of the sacrifice. The purpose of this rite is firstly 
the adoration of God by the accompanying recitation of mantras, 
and secondly the well-being of the people, which results from the 
purification of the air. The wind carries aloft the sweet-smelling 
and purifying particles, thus destroying disease-carrying vapours; 
in the upper atmosphere they mix with the clouds and purify the 
water that comes down as rain. Here Dayananda’s inability to 
grasp the symbolical and mythical dimension of religion shows 
itself again by reducing a rich rite simply to an occasion of praising 
God by mantras and purifying the air by burnt oblations.9! 

At this time the Swami did not yet consider domestic sacrifices 
an absolutely universal duty. In his fourth chapter on the house- 
holder he clearly stated that ‘all these rites are for people without 
knowledge’, ‘whose heart and soul are not pure’, whereas those 
who have acquired wisdom,’ need not perform them outwardly’, 
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but inwardly, ‘by knowledge only’.92 This exception is a fortiori 
applicable to the true sannydsi, who also offers the agnihotra 
only inwardly.93 

As for that other great section of Vedic ritual, the public 
sacrifices, the king should have them all performed ‘from the 
Agnistoma to the Ashvamedha’, with ‘full ceremonial and distri- 
bution of dakshind’.54 When on the subject of the air-purifying 
qualities of homa, Dayananda remarked that if the public sacrifices 
were arranged by the princes and the wealthy, ‘there would be 
immeasurable benefit to all living beings’.°5 That is all that is 
said about these public sacrifices: the Swami obviously accepted 
them as a proper part of Vedic religion, but somehow he did not 
quite know where to fit them in. 

Education received special treatment in chapters two and three. 
The mother plays the most important role in the first five years, 
and one of her main tasks is to teach the child to speak properly. 
From the age of five or eight the boys and girls should be taught 
by a teacher, and learn not only the devandgari script, but also 
that of languages of other countries.9© Both boys and girls should 
be taught the Gdyaizri, but only the boys should receive the sacra- 
ment of initiation, and only the sons of the twice-borm, not the 
shidras.?’? The children should then be sent to school, the boys 
to schools manned only by men, the girls to schools staffed ex- 
clusively by women. The shidra children are also expected to 
go to school, but they should be excluded from the study of the 
Veda .°8 The minimum age for finishing schooling is sixteen for 
girls and twenty-five for boys, but a much longer period is recom- 
mended. That is about all Dayananda had to say about school 
organization : he had suffered serious setbacks with his own schools 
and probably was not very clear in his mind what the best system 
would be. In his second edition he had much more to say in this 
matter. 

Dayananda repeatedly stressed the mora] side of education, 
recommending some basic virtues essential to its success. Fore- 
most were two virtues that strongly characterized the Swami 
himself: truthfulness in every respect, and effort and application. 
The life of study should have an ascetic slant, free from all type 
of luxury. The student is given four criteria by which to learn 
to distinguish true from false, virtue from vice: the Vedas, the 
Shdstras, the conduct of virtuous people, and the satisfaction one 
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experiences in one’s own conscience.99 The curriculum proposed 
is the one he detailed for his Banaras school: grammar, philosophy, 
the Vedas, and the sciences. But now he specifically stated that 
the girls should learn ‘at least’ five subjects: grammar, philosophy, 
medicine, music, and art. The happiness of married life, he said, 
would greatly depend on having both husband and wife well- 
educated. 100 

In a plea for the education of all four classes, of men and women, 
Dayananda predicted that until all were educated, there was 
no hope for the prosperity of Aryavarta: education had to be 
the key to its renaissance. Then the brahmins would abandon 
sectarianism and greed, and properly perform their duty of in- 
tellectua] and moral leadership, the other classes would forego 
deceit and reach happiness and prosperity, and the princes and 
the wealthy would take their duty seriously. Thus prosperity 
and happiness would return to Aryavarta and benefit the whole 
world.10! 

Dayananda reiterated his theory of the perfect society. The 
varna-classification by qualities and merit would replace the 
division into caste by birth. The allocation of a varna should 
be made by the state, after due examination of the graduates from 
the schools. The brahmins should be entrusted with ritual and 
the pursuit of knowledge, the kshatriyas with government, the 
vaishyas with the running of the economy, and the shidras with 
service. 102 

The form of monogamy proposed by Dayananda was quite 
new to Hinduism: ‘Among the twice born it is not proper that 
there should be a second marriage, either of the man or of the 
woman.’!03 Contemporary Hinduism allowed polygamy for the 
man, and remarriage of the widower; its only restriction was on 
the remarriage of high caste widows. Dayananda’s general prin- 
ciple extended that restriction drastically: after one marriage 
neither the widow nor the widower may contract another one. 
That seems an oddly reactionary step for a reformer who was 
recorded to be in favour of widow-remarriage: in fact Dayananda 
was more liberalizing than any nineteenth century reformer ever 
dared to be by proposing a different type of temporary marital 
contract between widows and widowers called niyoga which will 
be treated later. 

In the ideal society marriage should be between people of the 
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class, that is assigned to them at graduation: they are probably 
more compatible.!04 The girls should be at least sixteen, and 
three years should have elapsed since their first menses. 
Dayananda ridiculed the old notion that a father’s dharma is 
destroyed if his daughter has her menses in his house: ‘how can 
the natural function of a woman be conceived as a sin of the father!’ 
Indeed, said the Swami, it is better for a girl to remain in her 
father’s house than to marry a worthless man. Wedding arrange- 
ments should be preceded by inquiries about the candidates, 
not by means of worthless and fraudulent horoscopes but by 
proper investigation,!°5 and arrangements should not be finalized 
without the assent of both partners.!> Dayananda recommended 
for two reasons marriage between parties who live a great distance 
apart: the mixture of blood promotes breeding, and the interaction 
between distant regions fosters peace and harmony among different 
peoples. !07 

The firm foundation of a happy home is mutual affection, 
and the constant effort to please each other.!®8 It is the woman's 
duty to be the manager of the household by running its economy. 
She should also keep up her study of the Vedas and assist her 
husband in the twice daily ritual of the Five Great Sacrifices. 
She should attend to guests, and she should not feed all the lazy 
and degenerate sddhus that roam about, but only the real sunnyasis 
and the needy poor, the blind, the lame, and the orphaned. The 
morning and evening meals are accompanied by the ritual, but 
the middle part of the day is reserved for work. One feels that it 
was mainly the work motive that drove the Swami to eliminate 
the midday ritual, just as he discouraged the siesta, except in 
the two hottest months.!% It was Muslim influence that taught 
the Hindus to imprison their women in the house. The Aryans 
should remember the Vedic age, when women fully participated 
it all areas of public life.t10 

The radical institution of niyoga, the temporary union of widows 
and widowers, is here presented for the first time, and Dayananda 
was to advocate it till the end of his life. Yet it is the one institution 
which his followers never put into practice: there 1s not one single 
report of a niyoga being contracted during or after the Swami’s 
life. In his mind the theory had two basic starting points: his 
deep concern for the sorry state of widows, and the fact that the 
Vedas allowed in certain cases a widow to contract a temporary 
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union with the brother of her deceased husband. The plight of 
the upper class widow was one of the major social curses of con- 
temporary Hindu society, and one of the very first concerns of 
Hindu social reform. Dayananda had now become acutely aware 
of the complications of the situation. The problem was confounded 
by the prevailing custom of child marriage: many girls were 
widowed even before the end of infancy. Some sections of the 
Hindu community like the Kanauj brahmins had created a host 
of unmarried girls by exacting enormous dowries. The dowry 
system of some martial classes had caused the widespread custom 
of female infanticide, and the polygamy associated with kulinism 
in Bengal had multiplied unsupported wives and unsupported 
widows. !11 

The eradication of those practices would drastically reduce the 
number of widows, but even then there still remained, according 
to the Swami, the basic problem of the widow: unloved and 
unsupported she was often driven to vice, abortion, and infanti- 
cide. He saw the solution in allowing the widow to contract a 
temporary legal union with a widower: however, that decision 
should be wholly in her hands.!!2 

Apart from this moral argument, Dayananda also uses the 
argument that niyoga had a basis in the scriptures. What, then, 
are the facts in this matter? Some of the most ancient lawbooks 
permitted the practice of niyoga in certain very specific circum- 
stances. The husband, living or dead, should have no son; the 
elders should approve the union; the partner should be either 
the husband’s brother or a close relation of his; the relationship 
could last till one or two sons were born, after which it had to be 
drastically broken off. This usage was very old, alluded to even 
in the Rigveda (x, 40, 2), and was motivated by the great ritual 
and social need for a Hindu to have a son. It gradually became 
rarer, and was totally prohibited in the first centuries of the Chris- 
tian era. Manu first describes the custom and then proceeds to 
condemn it with great vehemence.!!3 

Dayananda radically changed and extended this ancient in- 
stitution. For him the niyoga contract is between a widow and 
a widower, and must be broken off after the birth of two sons. 
It is not clearly stated if another niyoga contract may be entered 
into afterwards, but that was probably his idea, since he later 
affirmed it clearly. He completely omitted the basic condition 
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of the ancient law: that the first union failed to produce male 
offspring. And then niyoga was extended even further: it is possible 
for a wife to enter into it while her husband is still alive, for the 
following reasons: if he is absent for a long time, if he becomes 
impotent or sterile, or if he becomes vile and violent.!!4 Similarly 
not only may the widower contract niyoga, but also the husband 
may have strong reasons to temporarily supersede his living wife; 
these are long absence, hateful behaviour, drunkenness, disease, 
barrenness, inability to produce a son, and acute quarrelsome- 
ness, !15 

Dayananda thus not only resuscitated an institution that had 
been shunned by Hinduism for nearly two millennia but greatly 
extended its application.!!6 it was an immensely courageous 
proposal to deal with a dreadful problem, and although it testifies 
to the deep concern of the Swami, it also shows that the sannydsi 
had httle understanding of the complexity of marital and sexual 
problems. For him sex was intimately bound up with reproduc- 
tion, and he found it impossible to dissociate the two. Although 
the many sufficient reasons for niyoga are often different from 
the urgent need of offspring, yet whenever he mentions niyoga 
he adds the phrase putrotpatti, ‘for the sake of begetting a son’, 
and he insists that the contract must be broken off after the birth 
of two sons. The reasons for niyoga, apart from the specific desire 
for offspring, are that the widow is left without support, financial 
and emotional, and consequently engages in vice, abortion, and 
infanticide; the need of the widow is, therefore, most often not 
offspring, but support, companionship, and sex.!!7 The basic 
weakness of the whole structure is that Dayananda has taken 
an old tradition, specifically designed for the narrow purpose 
of providing a sun to a deceased husband, and extrapolated it 
to solve the much wider problem of widowhood, which touches 
on sexual, temperamental, social, and economic matters. 

Dayananda’s concept of sexual morality was also dominated 
by the idea, very prevalent in the Hindu tradition, that man’s 
manhood or seed is an exhaustible treasure of overall vitality 
that needs to be guarded and carefully husbanded. Parents are 
warned not to let their children touch their genitals, because loss 
of seed will cause untold illness and degeneracy.!18 His main 
argument against polygamy is that it saps man’s strength, and 
womanizing is slated because of that waste of precious vitality 
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leading to disease and premature death. Long brahmacharya, 
meaning protracted storage of vitality, brings to those married 
at a mature age, a pleasure in coitus which others cannot even 
imagine, and it also guarantees offspring of superior qualities.!19 

The last two stages of life, vanaprastha and sannydsa are treated 
in chapter five. This is a commentary on selected verses from the 
sixth chapter of the Manusmriti, and Dayananda remains too 
closely entangled with this text and seems not yet to have thought 
the subject over thoroughly. Little is said about vdGnaprastha,'20 
but samnydsa receives extensive treatment. The necessity of this 
stage of life is justified as follows. The most basic condition for 
all progress and prosperity is knowledge. Since householders do 
not have enough leisure to devote to it, specialists are needed to 
increase and propagate knowledge and to fight ignorance. The 
sannyasi is best equipped for that task: not being tied down by 
home and work he is free to move around the country, and being 
economically independent, he is able to speak his mind to all, 
even to kings.!2! 

Sannydsa is open to the members of the three superior classes, 
who have paid their three debts: to the rishis by the study of the 
Vedas, to the fathers by begetting a son, and to the devas by sacri- 
fices.122 However, the state can also be taken up in youth without 
passing through the stage of householder.!?3 The main qualifi- 
cations should be superior qualities: total unselfishness, dedication 
to knowledge, and freedom from all bias, so that the real sannyast 
would be totally different from the contemporary sddhus, thieves 
of others’ wealth, seducers of others’ wives, confounders of truth, 
and destroyers of dharma.'!24 The sannydsi’s life should be one 
of complete asceticism, detached, possessionless, sustained only 
by alms. He should strive for knowledge with all his power and 
try to reach samadhi through the constant practice of Raja Yoga.125 
Dayananda still insisted on the special privileges and powers 
the real sannydsi may acquire. He is free from the performance 
of all external rites.!26 Once he has achieved knowledge he is 
no longer bound by karma, and he can dispose of his accumulated 
karma by transferring his merits to his friends and his demerits 
to his enemies. When in the state of samadhi, he can shed his body 
and thus obtain moksha.!27 Every one of these special powers 
will be carefully weeded out in the second edition. 

Dayananda devoted the whole tenth chapter to some taboos 
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of conduct and diet prevalent in Hinduism. He rejected the idea 
that foreign travel constitutes a sin: the Mahabharata is full of 
stories about international travels of the great kings and princes. 
But reason too shows that foreign travel is intrinsically good: 
it fosters trade and prosperity, opens the mind to other cultures, 
and gives self-confidence. Some who say that contact with for- 
eigners pollutes, themselves keep white courtesans; it is absurd 
to accept that contact with a good Englishman would be defiling, 
whereas that with a prostitute would not! The taboo was invented 
by brahmins and sectarians, who were afraid that travel would 
broaden the minds of the people and liberate them from the net 
of superstitions. ‘Evil springs from the heart, not from the 
location.”128 

Concerning food taboos too Dayananda put his basic axiom 
quite clearly: ‘there is no direct connection between eating and 
drinking and dharma. Dharma, the criteria of which are non- 
violence etc., is based in the mind; whereas eating and drinking 
are external actions.’ Yet there are two kinds of food, proper 
and improper, and the norms for their distinction are the medical 
sciences and the Dharmashastras. From the medical point of 
view, all foods that promote health and strength are good, and 
only contaminated foods or drugs that destroy heaith are bad. 
The norm of dharma excludes food that is acquired by theft or 
deceit: it is not the food itself that is bad, but the manner of its 
acquisition.1!29 

In this context Dayananda treated the question of meat-eating 
and the problem of non-violence in connection with the killing 
of animals. These pages}30 demonstrate conclusively that the 
Swami’s attitude at that time was a qualified one: he did not 
totally condemn all consumption of meat. Three types of meat 
are forbidden. Firstly that which is obtained from impure animals, 
like village pigs and chickens: sinee they feed on offal, their flesh 
is contaminated and it would injure health. The second type 
of forbidden meat is that of those animals that are useful to man, 
like cows, buffaloes, sheep, goats, camels, etc. The reason here 
is an economic one: the killing of those beasts would produce 
very little food in comparison with the food and services to be 
expected if the animals continued to live. Thirdly, flesh should 
be eaten only when it has been processed through the Aoma sacri- 
fice: ‘because at the time of the slaughter pain has been inflicted, 
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and therefore there is some sin. But when homa is performed 
in the sacrificial fire, then the atomic dispersion of the vapours 
will bring benefit to all living beings. If from the pain inflicted 
on one living being some sin has resulted, it will be counted for 
very little (in comparison).”!3! Therefore the first two reasons 
given for forbidden meats are hygienic and economic, and have 
nothing to do with ahimsa. The third is connected with it: the 
homa sacrifice tends to nullify the sinfulness of the killing. 

Dayananda then elaborated on his conception of non-violence, 
and he seems to have had a rather biased version of Jain ahimnsa 
in mind as his Aunt Sally. Absolute non-violence, he said, is 
impossible, because all our actions, even the blinking of an 
eyelid, will cause some pain to some living being. Therefore, 
one has to judge and weigh the harm done by a particular act 
against its beneficial results. He applied this principle in his 
reflections on the homa sacrifice, and he applied it again in the 
case of the killing of wild animals: they would increase unchecked 
and destroy the very livelihood of mankind if they were not kept 
down to reasonable numbers. Dayananda therefore still accepted 
the killing of animals as legitimate in a sacrificial context or as 
an economic necessity, and approved in certain cases the con- 
sumption of their meat.!32 

Hindu food taboos are not only concerned with the food itself, 
but also with the questions of who touches and cooks the food, 
and who may share in its consumption. As for the first, cooking 
is the function of the servant class, the shiidras: it takes too much 
time and would disrupt the important tasks the other classes 
have to perform. Dayananda approved of interdining between 
the twice-born, giving examples from the Mahabharata to prove 
his point, and adding that interdining is a good way to foster 
friendliness and unity, whereas the food taboos introduced by 
the sectarians have created enmities and have made the people 
of India into weaklings.!33 

Political science was probably Dayananda’s very weakest field 
of knowledge. In his chapter on the state he completely depended 
on Manu and only occasionally does what he wrote touch on the 
political realities and possibilities of nineteenth century India. 
He was a political innocent, but with a deep concern for justice 
and for the welfare of the people. 

The king should naturally be the ideal kshatriya, whose duty 
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it is ‘to protect the whole world and to check adharma’. The 
institution of kingship is divine in the sense only that it was created 
by God, who also created the kingly power, danda, for the estab- 
lishment of truth, justice, and dharma. Nevertheless, the king 
can be removed from office either by his cabinet or by the Sabha 
if he neglects his duties. His cabinet of eight should include the 
prime minister (divan), the chief justice, and the commander-in- 
chief. The centre of the administration is the palace and the fort, 
and there should also be a Sabha, a council of wise men, the com- 
position and function of which are not detailed. The cabinet 
should appoint a number of officials to assist them in the different 
departments of the administration.'34 

The work of admmistration essentially covers three fields: the 
treasury, justice, and social welfare. Taxes should be moderate 
and the royal treasury should be well administered and used 
primarily for education and social welfare. The state's social 
responsibilities are wide. It has to see to it that marriages are 
not performed before the proper ages, that all children receive 
a good education (a very advanced notion in nineteenth century 
India), and that at the end of their schooling they are allotted to 
a particular class and to a particular family.!35 The state also 
should support and send out men of wisdom and holiness as 
teachers of dharma, and catch and punish the false preachers: 
these should be put ‘to useful work like pushing 4 plough’.!3¢ 

Considerable attention is given to the administration of justice, 
which Dayananda felt left much to be desired: he devoted nearly 
twenty pages to the subject. Justice should not be a respecter 
of persons, be they relatives, friends, brahmins, or sunnydsis: 
no one should be above the law. In fact Dayananda accepted 
Manu’s principle that in certain cases punishment should increase 
according to the higher status in the class hierarchy. The court- 
room, where justice should be administered, is often the place 
where it is most prostituted: injustice in the courtroom throws 
guilt not only on the criminal and the false witnesses, but also 
on the judges and the king.!37 The witnesses are key actors, and 
are often corrupt. But the Swami offered no original solution 
to this problem, he only repeated many verses of Manu that dis- 
qualify witnesses, sometimes for rather strange reasons. He also 
unhesitatingly repeated a number of savage punishments prescribed 
by Manu: branding, amputation, death by burning and by being 
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devoured by dogs, the last two reserved for people convicted of 
adultery. He insisted that even those sannydsis and priests who 
rob the people, but who are not strictly speaking thieves because 
the misguided people give willingly, should be prosecuted: they 
are ‘secret thieves’, and their victims are like innocent children, !38 
There are also some guidelines for foreign relations, diplomacy, 
and war. Here again, Dayananda flounders in the mass of Manu’s 
material, and picks those elements that seem important to him, 
although it is hard to see how they are related to reality.!39 One 
should remember that many of Dayananda's reform proposals 
only make sense in the context of the perfect Vedic society which 
did not yet exist. No wonder that he finished the chapter on 
the state by recalling the lost greatness of Aryavarta. Then the 
kings were wise, and knew the secrets of missiles and fire-arms. 
They had a superior knowledge of medical science, and travelled 
across the continents by mechanically propelled airships and boats. 
Their reign stretched over the whole earth, they taught geography 
to the rest of the world, and even the women of their kingdom 
were filled with knowledge. Compared with that glorious condition 
of yore, India today 1s in a pitious state, worse in fact than any 
other country.!40 ) 
Some of Dayananda’s best observations on government occur 
in the eleventh chapter, where he devotes six pages to an assess- 
ment of the contemporary British Raj. He first acknowledged 
that the Raj had brought many benefits to India. It had put an 
end to destructive wars and established universal peace. It had 
taken measures that promoted economic prosperity by building 
a good network of roads and increasing arable land. The Raj 
had also brought personal freedom in religious and other matters: 
state-compulsion was no more. In the field of education, it had 
established a school system through which many got an education 
that ensured employment, and books ran from the presses in 
great numbers. The courts were accessible to the rich and the 
poor alike. All in all, the Raj had provided good government.!4! 
However, said the Swami, in some areas the Raj had not done 
the right thing. He criticized the tax on sait and sugar: these 
were two basic necessities for all, and the tax fell most heavily 
on the poor. The state should rather increase fourfold the tax 
on intoxicants, which are harmful to the people. The courts 
were too lenient on thieves, gamblers, and adulterers. If Manu’s 
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punishments by branding, amputation, and death, were re- 
introduced, they would create a most effective deterrent. The 
many stamp duties levied by the courts were a crippling burden 
on the poor. The total and constant involvement of money in 
court proceedings caused a lot of false witnessing, and tended 
to protract the court-cases with appeals and counter-appeals. The 
lawyers and judges should be only concerned with justice and 
all their mistakes should be made liable to punishment. Justice 
should be assisted by a good police force composed of honourable 
men: the police station was too often the place from where endless 
litigation started.!42 Dayananda also insisted that it is the duty 
of the state to protect useful animals, like cows, oxen, sheep, 
which were being indiscriminately killed to the great detriment 
of society. He proposed the economic argument which he would 
later develop in detail in his Gokarundnidhi pamphlet: ‘One cow 
can feed 100,000 people, but its meat can feed scarcely eighty.“!43 

The regeneration of man and society thus depended, according 
to Dayananda, on the reforms he proposed for ritual and sacra- 
mental life, for the home, for society, and for the state. But it 
equally depended on the effort of every man to lead the good 
life, the moral life. Repeatedly Dayananda stated that necessity 
of practicing the virtues, the most central and important one 
of which is knowledge, the key to all morality: knowledge makes 
dharma possible because, ‘he who has knowledge will never again 
commit sin’, and ‘lack of knowledge is the root of all evil’.!44 
From knowledge and truth spring a number of virtues that are 
the essential regulators of social life. Truthfulness in words and 
action eliminates all treachery, gossip, calumny, hypocrisy. Truth 
is also the root of justice, and of tolerance and peace. Among 
the virtues that should shape man’s character, Dayananda always 
gives the central place to self-control, self-reliance and appli- 
cation.145 

Dayananda’s moral man is, therefore, consumed with the thirst 
for knowledge and truth, he tries to control himself and remains 
ever active, and guides his relations with others by truth, justice, 
and tolerance. One cannot but admire how Dayananda has 
“succeeded in stressing essentials and avoiding the trivial in his 
definition of mora! man. 

The first Sutyarth Prakash displays a deep concern with a wide 
range of problems and questions that were outside the ambit of 
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the Swami’s preaching in the Doab. Some issues of a social nature 
now appear in bold relief: poverty and exploitation, the con- 
dition of women, the question of universal education, the functions 
and responsibilities of the state. The utter superiority of the 
Vedic religion and of the Vedic Golden Age over all other religions 
and civilizations has now become the central idea of his total 
concept of reform and revival. This interest in the Vedic age has 
led Dayananda to a study of the historical processes that brought 
about the contemporary degeneration of Hindu society. His 
reflection on moral problems has also widened and deepened, 
searching for the general principles that must direct the discri- 
mination of good and evil in all concrete circumstances. This 
striking widening of the Swami’s horizons was greatly influenced 
by his experiences in Calcutta. But it is even more striking that 
he in no way underwent or absorbed that influence passively. 
In every instance the new ideas were remoulded and recreated 
by the Swami tn such a dynamic and individual manner that they 
hecame his very own, and an integral part of a completely new 
overall view. 
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CHAPTER VI 


Bombay: The Foundation of 
the Arya Samaj 


His most important and far-reaching decision was taken by 
Dayananda during his stay in. Western India: the decision to 
found the Arya Samaj, the organization that planted his message 
and his reform firmly in the soil of North India and that had 
enormous influence on the later development of Hinduism and 
of Hindu nationalism. The Swami arrived in Bombay on 20 
October 1874 and spent the next eighteen months in the area. 
During this period he stayed in the city of Bombay on four 
occasions for periods, varying in length from about six weeks 
to five months, and totalling about ten months altogether. In 
between his periods in the metropolis he made three tours of 
towns of Western India: he continued his policy of concentrating 
on important urban centres by singling out Ahmedabad, Baroda, 
and Poona for special attention.! This chapter will deal first with 
the foundation of the Samaj and afterwards with the other activi- 
ties the Swami engaged in during this period. 

_ The idea of an organization had been in the Swamt’s mind for 
some time: he had tried twice to form a society, in Arrah in 1872, 
and at Banaras in 1874, but both attempts had been short-lived. 
He had witnessed in Calcutta the extension and influence of the 
Brahmo Samaj and the effectiveness of its various reform bodies. 
But he had also noticed the sectarian and schismatic tendencies 
of the Brahmios. Now in Bombay a combination of factors created 
the right climate for a renewed attempt. For one, the Swami 
must have felt better prepared than he had ever been. His ideas 
on reform had now fully matured: there was his Satyadrth Prakash 
to prove it. Soon it would roll off the presses and a comprehensive 
textbook would be available to his followers. This would be 
supplemented by the two books of ritual and the prayer book 
he composed in Bombay. Moreover, he was starting to plan the 
great Vedic commentary that he was to publish in monthly fasci- 
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cules. His followers would, therefore, be provided with all the 
necessary materials for effective reform. 

His close observation of the Prarthana Samaj in Bombay no 
doubt helped the Swami to clarify his ideas: he always took time 
to arrive at important decisions, for impulsiveness was not a 
characteristic of his nature. This does not mean that he went to 
Bombay with the express intention of founding the Samaj: there 
is not a single indication that he had such a plan in mind. After 
his tour of the Gangetic plains it was only natural for him to look 
westward again to the land of his origin. The decision to establish 
the Sama) was taken in Bombay, but, apart from his own greater 
readiness, the really decisive factor was the demand: there was 
in this city a group of people who had the right attitude, and who 
wanted to explore the possibility of collaborating with the Swami. 
These people came from two different sections of society: some 
were members of the Gujarati trading castes disenchanted with 
their own sect, others belonged to the Prarthana Samaj circle 
which was dominated by Maratha brahmins. 

Swami Dayananda had a long-standing invitation to come to 
Bombay. It had been extended to him at the time of his famous 
Banaras disputation of 1869 by two prominent members of the 
Bombay commercial classes, Jaikishendas Jivanram and Dharmsi, 
the brother of the famous Shet Lakhmidas Khimji. They were 
present at the famous disputation and were highly impressed 
by the forceful argumentation of the Gujarati Swami, especially 
by his attack on idol worship on the basis of ancient Vedic teaching. 
They felt he might well be the man to give new impetus to their 
fight against the abuses of Vaishnavism and to strengthen their 
efforts at reform. That is why they had invited Dayananda to 
Bombay, and when five years later the Swami decided to visit 
Western India, he remembered them and informed them of his 
plan.2 

The invitation came from people who were the successors to 
Karsondas Mulji in his fight against the abuses of the Maharajas 
of the Vallabhacharya sect. Karsondas himself was a member 
of the sect, but his long years at the Elphinstone institution and 
his contact with other reformers had led him to an intensive 
questioning of the sect’s doctrines and practices. This study con- 
vinced him that the sect was of very recent date, and that many of 
ils tenets were but perversions of ‘real Hinduism’. The publication 
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of his arguments in his paper, the Satya Prakash, founded in 1855, 
led eventually in 1860 to a famous court-case, when one of the 
Maharajas sued Karsondas for libel on account of the allegations 
he had made in his article entitled, ‘The Primitive Religion of the 
Hindus and the Present Heterodox Opinions’. The libel case 
exploded like a bomb over Bombay society and brought some of 
the most prominent Gujarati bankers as witnesses before the bench. 
The trial ended in an almost complete victory for Karsondas.3 

One of the central recurring themes of the trial was the question 
of what constituted authentic, traditional Hindu doctrine as against 
the later innovations and perversions brought about by the sects. 
Repeatedly the defence argued along the following lines: ‘The 
religion of this sect is a new system set up at a modern date; and 
it is a distinctly established fact that, in the proportion that these 
new and monstrous doctrines have gone forward, the ancient 
doctrines of morality have gone back and have been superseded.’4 
It is noteworthy that the main burden of proof for that contention 
was assumed by Dr John Wilson, the Orientalist, as the Indian 
witnesses were practically all innocent of Sanskrit. The search 
for that ‘authentic Hinduism’ as contained in the older scriptures, 
was continued by Karsondas after the trial. Shortly before his 
death in 1873, two years before Dayananda’s visit, he published a 
pamphlet in Gujarati entitled Ved Dharma, the “Vedic religion’. 
Its contents are most interesting: Karsondas 
was in favour of calling the Hindu religion by the title of ‘Arya Dharma’ 
and said that the genuine kernel of the Arya Dharma was to be found in 
the Vedas. In this book he dealt with the language of the Vedas, and the 
reasons why people were left in ignorance of the Vedas, and said that what- 
ever was written in the Puranas was not written in the Vedas .. . Karsondas 
in this brochure says that in the Vedas was to be found the nucleus of a pure 
religion.5 

This quest for the religion of the Vedas was continued by those 
who carried on his work after his death, foremost among whom 
were Lakhmidas Khimji and Mulji Thakarshi. A Veda Sabha 
had been established in Bombay for that purpose.® In the context 
of that concern and that search it is no wonder that Lakhmidas 
Khimji’s brother was impressed in Banaras by Dayananda, the 
great protagonist of the Vedas and critic of sectarianism. That 
same context explains why Sevaklal Karsondas, another leading 
figure of the same group, translated a synopsis of the Banaras 
dispute into Gujarati and published it in the Arya Mitra one 


130 Dayananda Sarasvati 


month before the Swami’s arrival.’ This group of reformers 
obviously had followed the Swami’s career with interest, and the 
latest reports of his visit to Calcutta showed them how he had 
now elaborated a plan for the regeneration of Aryavarta through 
the revival of Vedic religion: what the Swami was preaching was 
exactly what they themselves had been searching for. 

The other group of people who showed considerable interest 
in Dayananda were the members of the Prarthana Samaj. The 
Samaj had been founded in 1867 mainly through the influence 
of Keshub Chandra Sen who visited Bombay in 1864 and 1867. 
Its doctrines were largely similar to those of the Sadharan Brahmo 
Samaj: non-idolatrous theism, rejection of both transmigration 
and infallible revelation, and eclecticism in the use of religious 
texts from both Hindu and non-Hindu traditions. In the field 
of social reform it advocated widow-remarriage and female educa- 
tion, and called for the abolition of child-marriage and of caste. 
However, whereas the Brahmos tended to expect all their members 
to try to implement without delay their reform platform, the mem- 
bers of the Prarthana Samaj were more patient. They were in favour 
of gradualism and opposed to radical innovations and to breaks 
with traditional society.’ The great majority of the members 
were English-educated Maratha brahmins, representing a section 
quite different from the former group of Gujarati merchants.° 

There was at the time among the Bombay reformers in general 
a greater interest in religious matters and in early Hinduism than 
there was in earlier or later years. In previous decades the Bombay 
elite had been very involved in various attempts at social reform, 
but by the beginning of the seventies the social reform movement 
had abated and had become dormant in most communities. Among 
other reasons, the increasingly national] outlook of the intelligentsia 
was a major one. They had learnt by experience that social reform 
action often had a divisive effect: it pitted community against 
community, and region against region. Across communities and 
regions it was much easier to agree on political issues than on 
social matters. Sull, the social questions could not be neglected, 
and people felt that an approach through religious reform might 
be more unifying, particularly if this study of religion turned away 
from sectarian multiplicity towards those strong symbols of overall 
unity, the earliest sources. Jt was Behramji Malabari’s Notes on 
Infant Marriage and Enforced Widowhood, that launched social 
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reform action again in 1884 by hitting upon a social issue that 
could effectively unite the social reformers of all regions, namely 
the need for legislative control of the age of marriage of Hindu 
girls. But in that interim of fifteen years from 1870 onwards, 
the Bombay reformers showed a much keener interest in religious 
reform and in the study of the sources of Hinduism.!© 

That was the atmosphere, those were the people, among whom 
Dayananda arrived when he stepped off the train in Bombay on 
20 October 1874, an atmosphere very different from the one 
he had experienced in Calcutta four years earlier. His reception 
in Calcutta had certainly been a very warm one, and he had earned 
the admiration of the Brahmos. But at no stage had there been 
the feeling that a group of people were actually interested in his 
idea of return to the Vedas, or nceded the Swami and looked for 
leadership on his part. Many Bengalis had admired his radical 
social platform, not because it was better than theirs, but rather 
because they were astounded that a Sanskrit-speaking Swami 
without English had managed to construct such a radical pro- 
gramme. His doctrinal position, particularly on the Vedas, they 
never could take too seriously: it was too offensive to their agnostic 
Tationalism. One can detect their sense of superiority even in 
the concluding lines of a long and quite sympathetic article on 
the Swami in the Dharmatuttva: 


The infallibility of the Vedas, rebirth, etc., and some sacraments according 
to Hindu dharma are still firmly embedded in his heart. His way is the way 
of dharma, not [yet] the way of love and devotion. If the Swami will manage 
to climb the next steps of the ladder of dharma as successfully as he has 
mastered that first step, then his influence wil] soon spread widely.!! 
The Brahmos had very little interest in the Vedas, and the study 
of Sanskrit was not very important to most of them, as Dayananda 
had noticed. Their social radicalism, especiaily’as expressed in 
the Brahmo Marriage Act, tended to isolate them into a distinct 
caste. That was all very strange to the Swami, and in a way Calcutta 
must have felt to him like a foreign land, and the Bengalis like 
strangers. Arriving in Bombay, on the other hand, Dayananda, 
hearing his mother-tongue all around him, must have felt he had 
come home again, and the active interest in his Vedic programme 
encouraged him enormously. 

The establishment of the Arya Samaj raises a number of im- 
portant questions, How did Dayananda conceive the role of the 
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Samaj in society, and how did he see his own function in the Samaj? 
Who were the people that joined the new organization, and why 
did they do so? What kind of institution emerged and what were 
its models? Before attempting to answer these questions it is 
necessary to look closely at the chronological sequence of events 
that led to the act of foundation. 

The first mention of an organization was made less than a month 
after the Swami's arrival in Bombay. On 16 November Swami 
Purnananda, on Dayananda’s behalf, published in the papers 
answers to twenty-four questions that had been anonymously 
sent to the Swami, probably by the Vallabhacharyas. The last 
answer contains the following sentences: 
if we, the Aryans, discuss with love and without prejudice the Vedic 
dharma, then all kinds of benefits will arise; that is what I wish. For that 
purpose there shouid exist a perpetual Sabha. It would be a wonderful 


thing if that could come about. That means, by which the manyfold sects 
may be destroyed, that is the means all should adopt.!2 


This Sabha, however, was not the Arya Samaj, but rather a 
supersectarian Hindu Council, an idea conceived by his guru 
Virjananda, to which Dayananda periodically came back. 

The idea of founding an Arya Samaj did not originate from 
above, but rather by pressure and demand from below. This 
pressure is not surprising because the leading castes of Bombay 
had over the last decades become very organization-conscious 
and tended to form all kinds of associations for different purposes. 
About one month after the Swami’s arrival some people already 
Started to suggest the establishment of a Samaj. They were quite 
serious: between 24 and 30 November some sixty people held 
several meetings and signed a petition to form a Samaj. The 
Swami agreed to frame a set of rules and promised that he would 
support the society by occasional lectures. However, by this time 
the opposition to Dayananda in Bombay had crystallized, and 
caste-pressure was exerted on the aspirants with the result that 
the plan was dropped for the time being.!3 

The next mention of a Samaj occurred at Ahmedabad in Decem- 
ber. Dayananda had favourably impressed many people by his 
lectures, and the leaders of the local Prarthana Samaj invited 
him to be the special speaker at their annual festival. The Hitecchu 
of 6 January 1875 wrote that Dayananda had suggested at this 
time that contemporary Hinduism in its sorry state might well 
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be significantly helped by an Arya Samaj and a Vedic school. 
But the editor commented that he felt that the people of Ahmedabad 
were still too steeped in their old caste customs and not ready 
to join such a venture, however much benefit might be expected 
from it. All Dayananda did at this time was to plant the seed 
in the hope that it might germinate.!4 

The one occasion when Dayananda ever returned to his native 
Kathiawar was during his visit to Rajkot in January 1875. And 
it was there, in the land of his birth, that the very first Arya Samaj 
was established: apparently it was a wholesale takeover of the local 
Prarthana Samaj. This had been founded only two years pre- 
viously, and the branch, being quite young and far removed from 
its Maharashtrian base, probably did not have the strong theologi- 
cal convictions Dayananda was to encounter elsewhere when he 
suggested a similar transformation. Thirty people joined the new 
Samaj, and Dayananda formulated a set of rules which were 
printed for distribution at Rajkot and elsewhere. The secretary 
of the new Samaj wrote to Gopalrao Hari Deshmukh that the 
new Rajkot Aryas had been unable to agree with the Swami’s 
ideas on the marriage age and on niyega, but that their rejection 
of these points had been quite acceptable to the Swami. This 
report, confirmed by a note in the Hitecchu of 12 January 1875, 
indicates that from the very start Dayananda was flexible in his 
expectations. This first Arya Samaj of Rajkot was short-lived: 
within six months it was disbanded on account of political troubles 
connected with the very burning issue of the dethronement of 
the Gaekwad of Baroda by the British.!5 

The Rajkot success must have encouraged Dayananda to find 
out in Ahmedabad on his way back if the seed he had sown there 
had germinated. He distributed his Rajkot rules to people in- 
terested, and on 27 January a meeting was held to consider the 
Swami’s teachings. There he discussed with various pandits his 
- interpretation of some Vedic manirus, and the questions of idol 
worship and varndshrama in the Vedas. The two leading members 
of the local Prarthana Samaj, Bholanath Sarabhai and Ambalal 
Sagarlal, who were appointed judges of the contest, declared 
Dayananda to have won on every topic. Nevertheless, no Arya 
Samaj was established at that time: it was only the following 
March that it came about; and of the thirty people who joined 
it only one came from the ranks of the Prarthana Samaj.!© The 
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basic reason for Dayananda’s failure to convince the members 
of that Samaj to become Aryas is quite clear: they found it im- 
possible to accept his claim of infallibility for the Vedas, however 
much they sympathized with most of his other ideas. Dayananda 
tried his utmost to convince them by personal discussion, by 
spurrmg Gopalrao on to try to win them over, by sending his 
Satyarth Prakash and other publications for study; but he re- 
mained unsuccessful: the Prarthana Samajists stood firm on their 
principle, and so did the Swami.!’ 

On the Swami’s return to Bombay the movement to found a 
Samaj had again gathered strength and on 17 February some 
hundred people held an open meeting in Girgaon, and formed 
a committee under the chairmanship of Raobahadur Dadu Ba 
Pandurang to consider rules and regulations. However, there was 
still considerable apprehension of orthodox retaliation, and this 
venture too came to nothing.!8 One of the obstacles may have 
been the crafty proposal of Rajakrishna Maharaj to Dayananda 
‘to write the identity of the soul and brahman-into the rules, a 
doctrine that could be abandoned later on. That way a lot of 
people would be attracted to the Samaj.” Dayananda’s categorical 
refusal made him another enemy.!9 

These setbacks, however, did not stop the sizeable number of 
enthusiasts from forging ahead. Panachand Anandji Parekh was 
entrusted with the task of rewriting the rules, which were then 
given a last polish in consultation with Dayananda. Finally, on 
10 April 1875, the Arya Samaj of Bombay was formally inaugurated. 
Twenty-eight rules were adopted, and a committee was elected 
from amongst the one hundred founding members. There was 
also a proposal to make Dayananda the leader or the president 
of the Samaj. He firmly refused this honour, but he accepted 
enrolment as an ordinary member of the Samaj, and his name 
duly appears in its place in the alphabetically ordered list.20 No 
other Samajes were founded by the Swami himself during his , 
stay in Western India. As a result of his visit, Samaj branches 
were established at Poona, Broach, and some other towns, but 
they were ail short-lived like the one in Rajkot.2!_ When Dayananda 
moved on after one and a half years, he left behind him only the 
one substantial and strong branch: the Bombay Arya Samaj. 

The leading Hindu castes of Bombay society were all rather 
small: the Gujarati Vanias, Bhatias, and Lohanas, the Maratha 
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and Gujarati brahmins, the Saraswat brahmins, and the Pathare 
Prabhus constituted altogether only 15 per cent of the total 
Hindu population, and the Gujarati Vanias were the largest group 
with 3.5 per cent. The overall leadership of society was in the 
hands of two sets of people: the shetias, or Gujarati business 
magnates on the one hand, and the intelligentsia dominated by 
Maratha brahmins on the other. This intellectual dominance of 
the Maratha brahmins was evident in their striking pre-eminence 
in education, the professions, and the public service.22_ However, 
during the seventies there began a clear and constant rise of the 
trading castes, particularly of the Vanias, in the field of educa- 
tion.“3 In this bustling city of personal endeavour and untold 
Opportunities, politics was at a low ebb,24 and also that former 
enthusiastic commitment to social reform had become dormant. 
However, there was a new interest in religious reform: it was 
felt that this may have a wider national appeal because it was 
free from the many divisive stresses inherent in social reform.25 

Who, then, were those people who finally succeeded in founding 
the Bombay Arya Samaj? Only a few were really prominent 
citizens. Mulji Thakarshi, a wealthy milil-owner born in Kathiawar, 
had visited England in the sixties and had played a prominent 
part in municipal politics, the widow-remarriage movement, and 
the crusade against the Vallabhacharya Maharajas. He strongly 
supported Dayananda right from the start.26 Lakhmidas Khimji, 
eminent leader of the Bhatias, was also involved in the fight against 
the Maharajas and the promotion of widow-remarriage. He was 
a member of the Bombay Association, and active in municipal 
politics; on account of his reform activities he had been deposed 
as the manager of the Hallai Bhatia caste.*? It was his brother 
Dharmsi who attended Dayananda’s Banaras disputation. Two 
other prominent figures also assisted Dayananda and the Samaj 
without actually becoming directly involved in the organization. 
Mathuradas Lowji, a rich Bhatia philanthropist, was among the 
early supporters and gave big donations for the Vedabhashya. 
He was the patron of the young student Shyamji Krishnavarma, 
an active member of the Samaj. He also tried to promote a public 
dispute during the second visit of the Swami in 1882, by putting 
up a prize of Rs 500 for any challenger who could beat the 
Swami.28 The Bhanshali she1 Chhabildas Lallubhai, very active 
in municipal affairs and an opponent of the Vallabhacharyas, simi- 
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larly supported the Swami. He too was a patron of Shyamji, to 
whom he gave his daughter in marriage, and his son was a member 
of the first Committee of the Bombay Arya Samaj.29 

During his visit to Poona, Dayananda also got strong support 
from the great leader Mahadev Govind Ranade, who was instru- 
mental in having fifteen of the Swami’s lectures published. 
Dayananda corresponded with him, and Ranade sometimes 
addressed the Arya Samaj of Bombay.3° Ranade’s support was 
no doubt important in influencing people with reformist leanings, 
especially young intellectuals, to sympathize with the Swami. 
Yet, his support always remained general, not implying agreement 
with Dayananda’s Vedic theology: it was the support of one 
reformer for another. Chandavarkar aptly expressed Ranade’s atti- 
tude in the following quotation: ‘What does it matter if Daya- 
nanda says the Vedas and the Vedas alone are the revelation of God? 
Be that his faith. But let us go deeper and see if, apart from that 
principle, there is anything which is in accord with our principles’.4! 
Ranade found much to support in Dayananda’s programme, and 
the Swami showed his admiration for and trust in Ranade by 
later including his name among the irustees of his will.32 

Mahatma Jotirao Phule too showed his appreciation for Da- 
yananda as a reformer by walking alongside Ranade in the 
procession in honour of the Swami in Poona. This procession 
was threatened and in fact disrupted by a rival procession organized 
by opponents, causing some injuries to participants. ‘Jotirao’s 
men had joined the procession in large numbers to give protection 
to the social reformers.’35 

Whereas the support of these two eminent Maharashtrians 
remained general, that of Gopalrao Hari Deshmukh, the 
Lokahitavadi, was constant and concrete. By the time he met 
Dayananda he was fifty-two, a year older than the Swami, and a 
reformer and writer of fame. Born of Deshasth Poona Brahmin 
family associated with the last Peshwa, he had received an English 
education and had risen quickly in government service so that by 
1875 he was a sessions judge in Ahmedabad. From the forties, when 
Dayananda was just starting on his long frustrating search for 
moksha, he had been engaged in journalistic writing, containing 
bitter attacks mainly on the brahmins and their arrogant strang- 
lehold on Hindu society. The Prabhakar published his famous 
Shatapatra, ‘hundred letters’, between 1848 and 1850: their main 
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target was the brahmins who boosted and perpetuated their in- 
tellectual pride and supremacy through the ‘mysteries’ of Sanskrit. 
He was also deeply involved in the widow-remarriage movement, 
and became in 1862 with Vishnu Shastri Pandit the co-founder 
of its mouthpiece, the weekly Indu Prakash. However, the fiery 
reformer was in his own private life quite orthodox, and at one 
time he submitted to penance for having attended a widow- 
remarriage.34 

He invited Dayananda to Ahmedabad, became a foundation 
member of the Ahmedabad Arya Samaj, and was later elected 
president of the Bombay Arya Samaj. He carried on an extensive 
correspondence with the Swami on a wide range of matters touching 
on the Samaj, the publication of the Swami’s works, the Vedic 
press, the cow-protection movement, etc. He was also one of the 
trustees of Dayananda’s will, and published in his journal 
Lokahitavadi a lengthy biographical sketch of the Swami im- 
mediately after his tragic death. This document proclaims his 
immense admiration for Dayananda, and the latter’s letters prove 
his admiration and affection for the Lokahitavadi.35 

Among the supporters of the Swami, therefore, we find only 
very few individuals from those two leading élite groups, the 
shetias and the Maratha intelligentsia. The Arya Samaj could 
not boast great support from those ranks of society. Its main 
success was among the lower orders. Fortunately a complete list 
has been preserved of the one hundred founding members of the 
Bombay Samaj, which indicates the caste, the education level, 
and the occupation of each member; an analysis of that document 
gives an accurate social profile of the Bombay Aryas.36 

The trading castes easily dominated in numbers, with at least 
fifty-five per cent of the total, but the brahmin proportion was 
quite considerable with forty per cent.3’? Half of the members 
were actually engaged in business, twenty per cent in the profes- 
sions, thirteen per cént in the lower clerical services, and seventeen 
per cent were students. The overall education level was not very 
high: half of the membership admits to little formal schooling,38 
only twenty-four per cent had at least matriculation standard,39 
another sixteen per cent mention only their knowledge of English, 
five note their knowledge of Sanskrit and one of Hindi.49 So 
only one in five of the members had reached or passed matri- 
culation standard. 
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The sizeable brahmin group was forty per cent Maratha and 
sixty per cent Gujarati. Their formal education level as a group 
was only a little higher than that of the overall membership,*! 
and even they included a significant proportion of people without 
much schooling, who were all but one Gujarati.42 Nineteen per 
cent of the brahmins were in business, all except one Gujaratis; 
about half were in the professions or clerical services, and a large 
group were still students.4? 

The two main trading castes represented offer quite different 
social profiles. Most of the Bhatias, eighty-six per cent, were 
engaged in business, seventy per cent admitted to little schooling, 
and only one of their twenty-two members had matriculated. 
The Vanias, on the other hand, although forty-seven per cent 
had only a minimum of formal education, had a very large pro- 
portion of people with matriculation and above: their forty per 
cent easily exceeded the twenty-eight per cent of the brahmin 
group. As for occupation, only just over half of the Vanias were 
engaged in business, one third in the professions and services, 
and two of the fifteen were students. These different profiles 
correspond with the different social situation of the two groups 
at that time. Whereas the Bhatias were still in the ascending 
process of their business success, the Vanias had reached their 
ceiling and were being hard pushed by other rising mercantile 
groups: they were compelled to move out into education and the 
professions.4 

Of the sizeable group of students, seventeen per cent of the 
total membership, two-thirds studied at Elphinstone High School 
(3) and College (7), one at Fort High School, one at Grant Medical 
College, and three at unnamed High Schools. Two-thirds of the 
group were brahmins, equally divided between Marathas and 
Gujaratis, and the other third came from the trading castes: two 
Vanias, two Bhanshalis, and one Soni. The student at Fort High 
School was Shyamji Krishnavarma, who was singled out by 
Dayananda for special attention because of his brilliance in 
Sanskrit. He was later to become a revolutionary.45 

The first committee of sixteen elected by the hundred founding 
members had some interesting features. Members of the trading 
castes had about the same majority in the committee as they had 
in the total membership but, whereas only half of all members 
were engaged in business, businessmen overwhelmingly dominated 
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the committee with seventy per cent. Although one-third of the 
members were engaged in the professions and the services, they 
had only a quarter of the committee. Even more striking was 
the position of the brahmins: whereas they had forty per cent of 
the total membership, they only had twenty-five per cent of the 
committee, two Maratha and two Gujarati brahmins. As for 
education, forty-four per cent of the committee were people with 
little schooling, and only one quarter had matriculation or higher 
qualifications, which is the same proportion as in the total member- 
ship. The committee also included one student, the Bhanshali 
Ramdas Chhabildas Lallubhai, son of the prominent Shet. It 
is remarkable that of the four members of the writers castes in 
the membership, two were on the committee, and two of the small 
number of six Bhanshalis were also included. The single ‘Udasi’ 
was also made a committee member, probably on account of 
his special knowledge of Hindi. 

The office-holders were the Vania pleader Girdharlal Dayaldas 
Kothari, president; the Bhatia broker Thakarshi Narayanji, vice- 
president; the Vania merchant Panachand Anandji, secretary; 
the Maratha brahmin Anna Martand Joshi, assistant secretary; 
the Bhanshali Shet Sevaklal Karsondas, treasurer; and the Gujarati 
brahmin broker Shamji Vishram, assistant treasurer. Even among 
the office-bearers the businessmen had a higher percentage than 
they had in the total membership,4° and the brahmins’ percentage 
was less than in the total membership.4’ 

These figures show clearly that the dominating and leading 
force in the Samaj were businessmen, mostly Bhatias, Vantas, 
and Bhanshalis. These were castes that had risen in recent decades, 
thanks to the growth of the cotton trade and the mill industry. 
They were searching for a new status to match their new prosperity, 
especially after the image of their brotherhood had been so severely 
damaged by the Maharaja Libel Case. Most of the Aryas did 
not belong to the top layer of their caste: in fact most of the names 
remain just names, for they are not mentioned anywhere else in 
the annals of Bombay. However, the few names about which 
some information is forthcoming, present a remarkably uniform 
pattern, 

In one way or the other they were all connected with the 
aftermath of religious search produced by the Maharaja Libel 
Case. Karsondas Mulji had himself initiated that quest in his 
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Ved Dharma. Lakhmidas Khimji, a major witness in the Maharaja 
Libel Case, his brother Dharmsi, and Mulji Thakarshi, established 
the Veda Sabha to continue the good work. Thakarshi Narayanji, 
the vice-president of the Samaj, was also a witness for the defence 
in that case, and continued to play a leading part in the Samaj, 
being a committee member at least till 1884.48 Pranjrvandas 
Vadhaji had been from the early days one of the rare open and 
strong supporters of Karsondas Mulji in his fight against the 
Hindu establishment.49 Mathuradas Lowji and Chhabildas 
Lallubhai had both been on Karsondas’ side in his fight against 
the Maharajas.50 

The two Bhatia friends Sundardas Dharmsi and Liladhar Hari 
were also moved towards reform by their disenchantment with 
the Vallabhacharya sect. They started their own organization 
to study earlier Hinduism, the Vedokt Shravan Sabha, and 
issued a monthly first called Hridaychakshu, but later renamed 
Aryadharm Prakash on Dayananda’s advice. Their search too 
was for the original purity of Hinduism free from sectarian cor- 
ruption. They became friends of Sevaklal Karsondas in 1870, 
and became founding members of the Samaj.5! The names of 
these three appear with regularity in the committee lists for the 
next twenty years, testifying to the vital role they played. 
Rajakrishna Maharaj was also involved with this group, but 
he turned hostile when he realized that the Swami could not be 
moved from his stand against the Neo-Vedantins.52 

The common bond of all these people whose past does not 
remain completely unknown, is that they were all involved in 
the reform move set afoot by Karsondas Mulji. Most of them 
became prominent members of the Samaj, and remained so for 
a long time. This common background suggests that a great 
number of the Bhatias and Vanias who joined the Samaj were 
probably in some way connected with those people, motivated 
by the same desire for a religious entity of their own, that would 
be independent of the established oppressive structures. Their 
eyes were already turned towards the genuine sources of Hinduism, 
their aspiration was for a purified religion, for a faith that freed 
them from brahmin and sectarian dictatorship and gave them 
self-sufficiency and self-respect. It is no wonder that they felt 
that Dayananda could help them find that ideal, and that is why 
they decided to found the Arya Samaj. 
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It seems strange that there were so few brahmins on the council, 
considering that they did have forty per cent of the total member- 
ship. With those numbers, one would rather expect that they 
would command a majority on the committee: after all, they 
were by far the most numerous single caste, and the highest 
in status. But when one looks more closely at the names of those 
thirty-seven brahmins, it soon becomes clear that there was among 
them only one prominent figure, the Chitpavan Dr Anna 
Moreshwar Kunte, whose brother Mahadev was professor of 
Sanskrit at Elphinstone College, and who was himself once ex- 
communicated for participating in a widow-remarriage.*3 The 
others belonged mostly to the middle and lower ranks of the 
professions, and were certainly not a group of outstanding in- 
tellectuals.54 It should also be remembered that twenty-eight 
per cent of their group were still students. The brahmins of the 
Bombay Arya Samaj were in no way representative of the 
intellectual élite; they were a moderately educated group belonging 
not to the intelligentsia, but rather to the lower middle class strata 
of schoolmasters and clerks. They were also a group divided in 
several ways, e.g. between Gujaratis and Marathas, and they 
lacked that commonly rooted desire for religious regeneration 
that we detected among the Aryas of the trading castes. In fact 
the number of brahmins in the Samaj would decline over the 
years, and their influence within the Samaj wouid never really 
increase.°5 Dayananda’s general repudiation of brahmin leader- 
ship, an aspect of his approach that appealed to many Bengalis 
and was to be enthusiastically approved by the Panjabis. was 
probably one of the reasons why he failed to attract the Maharash- 
trian social reformers, who mostly considered brahmin leadership 
essential in the reform movement. 

In this context there is the question of what happened to that 
sizeable group of students, particularly of Elphinstonians, who 
became founding members of the Arya Samaj. This group seemed 
to augur a good start for the Samaj among the young intelligentsia, 
and it included two young men who were to leave their mark in 
history, Shyamji Krishnavarma and Ganesh Shrikrishna Khaparde. 
On the inspection of the available committee lists of the Bombay 
Arya Samaj’s first twenty years, it appears that only four of these 
students persisted in their association with the Samaj: Shyamji 
Krishnavarma, the Gujarati Vania Tulcharam Chunilal, the Soni 
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Khanji Bhagavan, and only one Maratha brahmin, Moreshwar 
Gopal Deshmukh.*6 It seems, therefore, that the initial interest 
of the young intellectuals was very soon dissipated. 

The Bombay Arya Samaj, therefore, had as its most numerous 
and dynamic core a group of businessmen of the rising trading 
castes. With only a few exceptions they belonged to the middle 
ranks of society; they were neither the very wealthy nor the leading 
intellectuals. Over decades they had grown used to all kinds 
of cross-caste organizations in social and municipal affairs, and 
they knew therefore enough about the way to set up a modern 
association. They were motivated by a genuine religious aspira- 
tion, mostly having its source in the anti-Vallabhacharya movement 
started by Karsondas Mulji with its inclination towards a purer 
and older non-sectarian form of Hinduism. Initially these people 
were supported by a miscellaneous but sizeable group of Maratha 
and Gujarati brahmins, a group however of no great eminence 
or dynamism, and also by a significant group of students. This 
support, however, soon dwindled away, and the membership 
and leadership of the Bombay Arya Samaj remained in the hands 
of those middle class businessmen and professionals from the 
trading classes who took the initiative in founding it. 

The twenty-eight rules adopted by the Bombay Arya Samaj5’ 
constituted a very clumsy mixture of statements of belief, organi- 
zational by-laws, and moral precepts. The credal content was 
minimal, When one considers in how much detail Dayananda 
had worked out his own theological system by this time, this is 
a clear indication of deliberate restraint: the Swami had no wish 
to impose all his own views on the Aryas. Only two areas of belief 
were insisted upon: God and the Vedas. The Vedas should be 
accepted as the principal self-evident authority, and interpreted 
with the help of the books composed by the rishis. The dharma 
described in the Vedas should be followed by an Arya ‘as much 
as it was in his power’.58 The Lord is described by no less than 
twenty-five adjectives: he is infinite and perfect in every way, 
free from all bodily characteristics and from any birth as avatar, 
and he should not be represented by an idol.5® 

Although the rules included moral principles and directives,“ 
they mostly dealt with membership and organization. Each pro- 
vince should have a ‘Principal Samaj’, of which the others would be 
branches and on which they should model themselves. The Prin- 
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cipal Samaj had three special functions: the running of a central 
Vedic library, the publication of a weekly, and the general super- 
vision of the Samaj schoois.°] The requirements for membership 
were minimal: one had to be of good character, principled, and 
concerned with the welfare of the people. The leadership should 
be reserved for those who lived up to the rules, and only those 
who were wicked in an excessive and public manner should be 
expelled, but only after impartial deliberations of the committee.°2 

Each Samaj should be run by a committee, which was open to 
males and females, and should include a president and a secretary. 
The committee members were responsible for the general running 
of the Samaj and they also had two special] duties. They should 
conduct two schools, one for boys and one for girls, staffed ex- 
clusively by males and females respectively, in which the ancient 
scriptures should be studied. No further details are given about 
these schools, and it seems that Bombay never even started them. 
The other responsibihty of the committee was to send preachers 
around ‘to preach the truth everywhere’, an idea no doubt inspired 
by the use of such propagandists by both the Brahmos and the 
Christian missionaries. Any alteration of the rules of the Samaj 
had to be made by the committee after proper deliberation, which 
had to be preceded by due notification of the proposed change 
to all members. 

The duties of the ordinary members were, in generai, to work 
for the advancement of the Samaj in so far as their family duties 
gave them the opportunity, and, specifically, to attend the weekly 
meeting. This meeting should be the occasion for exchanging 
ideas and discussing practica! matters, but it was primarily meant 
to be a religious function, involving two alternating items: chanting 
of Samaveda hymns and lectures on Vedic dharma. There was 
also a rather vague injunction that the Samay should see to it 
that the sacraments were duly performed. The members had a 
financial obligation: they should contribute a regular one per 
cent of their income to the Samaj and, if on a special occasion 
they felt like giving a donation, this should be directed to the 
Samaj. The funds thus collected were to be used exclusively in 
the running of the Samaj, the periodical, and the schools.%4 

The most striking characteristics of this constitution are two: 
the paucity of its requirements in matters of faith and religious 
and social duties, and the insistence on decentralized autonomy. 
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Dayananda had elaborated a complicated theological system, yet 
only Vedic infallibility and spiritual monotheism were prescribed 
doctrinal tenets. His current publications provided a complete 
guide to ritual, yet no direction was given to follow those rites: 
in fact the Aryas were left free to continue the ceremonial customs 
of their caste, as long as they shunned idolatry. There was not 
a single rule that would prevent a member from continuing to 
observe all his caste rules: he was not asked to be a social reformer, 
except in a most general fashion. In fact only gross public mis- 
behaviour could lead to a member’s expulsion. Autonomy for 
each Samaj was the key-word of the organization: it adopted 
and revised its rules as it pleased. There was no provision for a 
provincial or national authority: the ‘Principal’ regional Samaj 
was not invested with powers, but only with special responsibilities. 
The Swami’s ideas were not held up as in any way binding, and 
the person of Dayananda was not given any place at all in the 
constitution, not even as patron. The only guiding principle was 
the very vague Vedic authority. The aim of the Samaj, as expressed 
in rules | and 17, was kept very broad: the uplift of the whole 
society in both its spiritual and material aspects. 

One could say that the structure of the Arya Samaj was the 
very opposite of that of Keshub Chandra Sen’s Brahmo Samaj 
of India. Keshub’s organization had no formal constitution: he 
exercised practically dictatorial powers, the members having no 
formal access to decision making. Dayananda had noticed the 
disruptive influence of that situation which was to split Keshub’'s 
Samaj into two. That is why he gave his own organization a 
proper constitution, vested all power in the members, and refused 
to accept any title to authority for himself. 

What then did Dayananda have in mind when he encouraged 
and assisted the establishment of the Arya Samaj? He wanted 
to bring together all Hindus who agreed on a couple of very broad 
issues: a dedication to religious and social reform, and a conviction 
that this reformation had to come through a revival of Vedic 
religion. Being organized in a body, these people would be more 
effective in helping one another and in influencing the whole of 
society. The Swami had no intention of creating a body of 
‘followers’ to propagate his ideas. Reform had to come from the 
people themselves, who had to take their personal improvement 
and the uplift of society into their own hands. Dayananda himself 
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would always be available to them for advice, either in person 
or through his publications, but he would not be their leader. 
He had a horror of gurudom and sectarianism. He recognized 
the limitations of his own knowledge, and refused to become 
the guru of a group of devotees, and even of one single individual. 
When Thakur Umrao Singh implored the Swami to be his guru 
and give him a mantra, Dayananda replied, ‘I do not make anyone 
my pupil. Those are my pupils who believe in my ideas, and those 
who help me in my work are my brothers."65 His one great fear 
for the Samaj was that it might evolve into a sect, a process he had 
already detected in the Brahmo Samaj: that is why he saw to it 
that the constitution of the Arya Samaj avoided those dangers. 
Overall authority would reside with no man, but only with the 
Vedas, and direct authority would be democratically shared by 
the people involved. Just as Dayananda’s own goal lay far beyond 
the establishment of the Samaj, similarly the ultimate goal of the 
Aryas should lie far beyond their own group, beyond narrow 
credal inhibitions: they should aim at the final establishment 
of the unity of dharma by striving to persuade all groups and 
sects to accept the Vedas. Indeed, the overall reform of the whole 
society, which was the Swami’s own aspiration, could not be 
realized by the Samaj, but only by the collaboration of everyone. 
All this was made very clear by the Swami in an important 
speech to those admirers in Bombay who had pressed him for the 
establishment of the Arya Samaj: 
If you are able to achieve something for the good of mankind by a Samaj, 
then establish a Samaj; I will not stand in your way. But if you do not organize 
it properly, there will be a lot of trouble in the future. As for me, T will only 
instruct you in the same way as I teach others, and this much you should 
keep clearly in mind: my beliefs are not unique, and I am not omniscient. 
Therefore, if in the future any error of mine should be discovered after 
rational examination, then set it right. If you do not act that way, then this 
Samaj too will later on become just a sect. That is the way by which so many 
sectarian divisions have become prevalent in India: by making the guru’s 
word the touchstone of truth and thus fostering deep-seated prejudices 
which make people religion-blind, cause quarrels and destroy all right 
knowledge. That is the way India arrived al her sorry contemporary state, 
and that is the way this Samaj too would grow to be just another sect. This 
is my firm opinion: even if there be many different sectarian beliefs prevalent 
in India, if only they all acknowledge the Vedas, then all those small rivers 
will re-unite in the ocean of Vedic wisdom, and the unity of dharma will 
come about. From that unity of dharma there will result social and economic 
reform, arts and crafts and other human endeavours will improve as desired, 
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and man’s life will find fulfilment: because, by the power of that dharma 
all values will become accessible to him, economic values as well as psycholo- 
gical ones, and also the supreme value of moksha.© 

This statement clearly demonstrates that from the very start the 
Swami conceived his own role in the Samaj as anything but a 
dominant one. It was not his idea that the Samaj should become 
the esoteric haven of a select few, but rather that it should be a 
broadly based and open association that could unite all Hindus 
of goodwill around the untfying centre of their religion, namely 
the Vedas. These fundamental attitudes of the Swami towards 
the Samaj would become even stronger as the organization itself 
grew in later years. 


The meetings and discussions that led to the establishment 
of the Samaj did not take much of the Swami’s time, which was 
mostly devoted to his usual work. The public lecture had become 
the main instrument of his propaganda, and he now definitely 
concentrated on the positive side of his message: the history of 
the Aryan people, Vedic revelation, the doctrines of God and 
soul, ethics, the uplift of the nation. He had always been reluctant 
to let the flow of his lectures be interrupted, or to have his long 
lectures followed by long question sessions. He now solved this 
problem by a new device: he gave his lectures on alternate days, 
with a day in between exclusively devoted to discussions.® 

The best reported lectures are those the Swami gave at Poona. 
He delivered about fifty lectures in all, some in town, others in 
the cantonment. The fifteen lectures delivered in town were 
extensively reported in the papers, and eventually Marathi and 
Gujarati translations, and a re-translation into Hindi were 
separately published.6® They covered his favourite topics, plus 
some especially chosen for the sake of the Prarthana Samaj 
audience: the proof of rebirth, remarriage, and niyoga. 

In no other statement did Dayananda express his attitude to 

niyoga and widow-remarriage more clearly and forcefully: 
It is not my wish to criticize widow-remarriage in order to give support 
to those who oppose widow-remarriage ... what I am saying is that for 
the twice-born niyoga is better... In the olden days niyega was practised 
extensively, and there was little need for remarriage. But in this age both 
niyoga and remarriage have been stopped, and the resulting miserable 
wickedness is indescribable ... All these sins are on our heads. Looking 
at today’s blind adherence to false tradition one has to admit that widow- 
remarriage is altogether better than that.6 
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These words make Dayananda’s stand quite clear: in principle, 
only niyoga should be practised by the twice-born; but, if niyoga 
is not acceptable, then let there be widow-remarriage, because 
it is infinitely better than the contemporary situation. Although 
he remained inflexible on the principle, Dayananda was quite 
amenable to practical compromises. This explains his continuing 
good relationship with reformers and even Aryas who persisted 
in promoting widow-remarriage. 

Six of his lectures dealt with history from the Vedic age to that 
of the Puranas and the sects: Dayananda had been widening 
his knowledge of history even since the composition of the Satyarth 
Prakash.?70 The final Poona lecture was autobiographical, and it 
has remained one of the most important sources for the knowledge 
of the Swami’s early life. In general, these lectures displayed 
greater clarity in the development of themes and in the order of 
their presentation than is to be found in the treatment of similar 
subjects in the Satydrth Prakdsh. ) 

As soon as the Swami arrived in Bombay, his presence and 
his readiness to discuss religious topics were proclaimed in an 
announcement in four languages. The Vallabhacharyas immedi- 
ately interpreted this as a direct challenge to them: the Swami’s 
hosts were their antagonists, the members of the Veda Sabha who 
had invited the Swami especially to fight them.7! They sent the 
Swami anonymously twenty-four questions in order to ascertain 
his doctrinal position. The answers were written and published 
on Dayananda’s behalf by his collaborator Swami Purnananda.?2 
Such were the first moves in a confrontation that lasted during 
the whole stay of the Swami in Bombay. The most crucial question 
was again about idol worship in the Vedas, and it is no wonder 
that the idea of a public dispute was very much in the air: the 
Swami’s arrival had been heralded a month before by the re- 
publication of his Banaras disputation. The Swami’s first lecture 
in the Framji Cowasji Hall on the topic of idol worship was dis- 
tupted by his opponents at question time.73 Next they tried to 
make the Swami face their own famous Pandit Gattulal in a meeting 
they planned to stack in their favour. By now Dayananda knew 
the dangers too well, and he stated his conditions for a fair dis- 
putation: equal representation of supporters, equal rights of 
question and reply, daily continuation until the question was 
decided, and a complete written report which should be published. 
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That was too much for the opponents: they arranged a lecture 
by Pandit Gattulal on the very day that a lecture of the Swami 
had long been scheduled, thus making sure that Dayananda 
would be unable to accept their weak demand for a confrontation.74 

The Vallabhacharyas thought that the Swami’s Achilles heel 
might be grammar, and in February 1875 they arranged a debate 
of Dayananda with one of their pandits on grammatical points. 
This disputation took place and the Swami came out the winner. ?5 
In June they tried again, choosing this time a very reluctant Pandit 
Kamalanayanacharya, an acknowledged pillar of their sect. In 
fact, when they issued the challenge Dayananda had left for 
Ahmedabad, and they thought he had left for good: they claimed 
that he had fied to avoid the confrontation. The Aryas, however, 
sent a telegram to Ahmedabad, and the Swami promptly arrived 
back on the next train. The pandits then had to go through with 
their boast.76 We have a detailed description of this dispute 
from the Bembay Samachar.” 

It was a grand occasion in the Framji Cowasji Hall, with a 
capacity audience, among whom there were many shets and 
pandits. On the centre of the stage a large table was placed covered 
with over 150 books, the Vedas, Brahmanas, Upanishads, Siitras, 
and various Shdstras. On the chairman’s left there was a chair 
for Dayananda, and on his right one for the Pandit and, a fittle 
below that, eight chairs for shastris who were to take notes. The 
session was started with the reading of a strange document: it 
was a contract between a devotee of Dayananda and a follower 
of the Pandit, in which they pledged that, according to the outcome 
of the debate, the signatory on the losing side would become 
a follower of his opponent’s guru! When Pandit Kamalanayana- 
charya was asked to commence his argument, he started instead 
to question the other pandits about their sectarian adherence 
and their qualifications. Dayananda and the chairman Shet 
Mathuradas Lowji tried to reason with the Pandit and make 
him get on with the debate, but he just sat there sullenly. Dayananda 
then proposed that he would first state his case and that the Pandit 
could criticize it afterwards. But the Pandit was not to be per- 
suaded: he simply left the hall, thus bringing a rather flat finale 
to what was expected to be a grand occasion. 

The opponents nevertheless did not lose hope, and during 
Dayananda’s last weeks in Bombay they produced their final 
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antagonist: Pandit Ramlal, famous primarily as an astrologer, 
and as such employed by many businessmen. The Pandit was 
reluctantly propelled by his own fame and by the fear of losing 
face, into an affair he dreaded, though Gattulal and other pandits 
coached him all they could. At the debate the poor Pandit kept 
producing proofs of idol worship alternatively from the Purdnas 
and the Smritis. Finally the chairman urged him to come to the 
point and submit a proof from the Vedas. Ramlal, put on the spot, 
admitted that he was unable to do so, and the debate collapsed.78 
This involvement of Dayananda in public debates was not of 
his choice; by now he knew too well how little they achieved, 
and how often they ended in uproar or frustration. But he could 
not ignore the challenge, and his performance certainly put him 
in the limelight on the Bombay scene. 

The Swami also considered private discussions with eminent 
people as part of his work. In Bombay he had long exchanges 
of view with the great sanskritists of the Prarthana Samaj, 
R.G. Bhandarkar and Vishnuparashuram Shastri.” He is also 
reported to have had meetings with the important western scholars 
Von Buhler, J. Wilson, and Monier-Williams, to whom he no 
doubt explained his plan for a Vedic commentary.*° But writing 
occupied a growing period of his working day. He had now 
reached the point where he was completely convinced of the power 
of publication in the work of reform. He had at last completely 
overcome that reluctance towards secondary writing that 
Virjananda had instilled in him. During his stay in Western 
India he wrote six works, five of which were published withmn 
that period. 

Not surprisingly his first work was the Vedaviruddhamatkhan- 
danu, a 16,000 word pamphlet against the Vallabhacharyas.®! 
It had a didactic, question-and-answer form, which covered all 
the important aspects of the sect in sixty-two items. It was a 
thorough and biting criticism. It concentrated less than the 
Satyarth Prakash had done on the history and immoral practices 
of the sect, though they were mentioned: its stress was rather 
on doctrinal issues. The Swami took great pains in preparing 
this pamphlet, as is demonstrated by the many references it contains 
to Vallabhacharya works. He quoted the Anubhashya, Vallabha’s 
famous commentary on the Srahmasiitras, and also a minor 
work of his, the Siddhantarahasya. He also referred to the 
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Vidvanmandana, an important treatise by Vitthala, the son of 
Vallabha. Moreover, he had consulted contemporary works, the 
Shuddhaddvaita Martanda of Giridhara, great-grandson of Vitthala, 
born in 1845, and the Satsiddhantamartanda, a work of Pandit 
Gattulal, whom the Vallabhacharyas unsuccessfully tried to pit 
against him in debate. Finally, he even mentioned one of the many 
vernacular works available at the time, the Rasabhavana. 
Dayananda took his polemics seriously and prepared for his 
publications in the best way possible.82 

Jaikishendas Jivanram, one of the two Bombay reformers who 
had met Dayananda in Banaras, was a convinced Vedantist, and 
he was shocked when the Swami started to denounce Advaita 
in his lectures. He turned against the Swami and started to attack 
him in the papers.*3 Another Vedantist of the same circle, Raja- 
krishna Maharaj, also switched from admiration of Dayananda 
to enmity.4 The Swami then put his criticism of Advaita into 
print in his Veddntidhvadntanivarana, a pamphlet in Hindi only 
about a quarter of the length of the previous one.®5 Its construction 
and argument are clear and simple. Four basic tenets of the Neo- 
Vedantins are refuted: that brahmman and the jiva are identical, 
that man's deepest self is not active, that the world is illusory, and 
that in moksha the jiva is utterly absorbed into brahman. Both 
argumentation and doctrine presented in this work are identical 
with those offered in the Satyarth Prakash. 

In the beginning of the nineteenth century Swami Sahajananda 
had instituted a reform of Vallabhach4ri Vaishnavism by founding 
the new sect of the Swaminarayanas. His sect was open to followers 
of any other sect, who could even continue to wear the symbols 
of that sect. Sahajananda was an excellent organizer and he had 
institutionalized in three different orders the administration, the 
leadership, and the cultural responsibilities of his sect. His success 
was very great in Kathiawar and Gujarat, and by the seventies 
the sect was in a powerful position in Western India.86 Dayananda 
gave several lectures about the sect, and then devoted a pamphlet 
to it, the Shikshdpatridhvantanivarana, about the same size as 
the previous one.8? The method used in this work is the favourite 
one of the Swami when dealing with any religion: it consists in 
writing a scathing commentary on its principal sacred text. The 
most important text of the Swaminarayanas was the Shikshapatri, 
a collection of 212 verses. Dayananda quoted a quarter of these 
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verses in his pamphlet and showed in his usual fashion their rational! 
and moral flaws and their deviation from Vedic religion. 

These were the three polemical pamphlets Dayananda wrote in 
Western India. But in his writing as well as in his preaching his 
involvement in controversy was overshadowed by his efforts at 
positive instruction. During this time he wrote three more sub- 
stantial works, of which two dealt with ritual, and the third was 
a prayer book. The decision of Dayananda to write these works 
was part of the new approach to the establishment of the Vedic 
religion he was evolving. His long and mostly fruitless efforts 
in the rural Doab had convinced him that the regeneration of 
Hinduism would not be effected through the pandits and the 
brahmins: they had too big a stake in the status quo. His preaching 
in Calcutta and his contacts with the Brahmos had revealed to 
him that there existed a group of people who had both the desire 
and the ability to launch that regeneration: the educated urban 
middle class. Therefore, he had ever since concentrated his 
preaching on them. But it was obviously not sufficient to convince 
them of the abuses of contemporary Hinduism, and of the truth 
and glory of the Vedic religion: they needed mutual support, 
hence the foundation of the Samaj. They also needed concrete 
directions to guide them in their new life and to show them how to 
worship and how to pray: those three books were written in answer 
to that need. 

In his Satydrth Prakash Dayananda had already described the 
historical, doctrinal, and ethical aspects of Vedic life; in Bombay 
he decided to complement that text with handbooks for ritual 
and prayer, and thus to provide his followers with a complete 
guide to leading a truly religious life. He would soon add to that 
the continuous publication of his commentaries on the Vedas, 
which would give everyone access to the very sources of revelation. 
His programme of publication was uhus a systematic and carefully 
considered one. These books could effectively take the direction 
of religious life out of the hands of pandits and brahmins, and 
put it back into the hands of the people themselves. At the same 
time they would guarantee that all rituals and prayers remained 
thoroughly Vedic. In other words, these books created the possibi- 
lity of taking religious authority away from the incumbents who 
had abused it with disastrous results, and restoring it to its nghtful 
seats: the infallible Veda, and the conscience of the individual. 
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The Sanskarvidhi written with ‘the aim of making the sacra- 
ments easy to perform for all people, learned and uneducated’88 
was finished in Baroda in early 1876 and published in Bombay 
in 1877.89 In about two hundred pages it contains the description 
of sixteen major sacraments from among those described in the 
Grihyasitras.°° Dayananda closely followed the most usual list 
by including three pre-natal rites, six rites pertaining to childhood 
and three to studentship, and ending with marriage and the funeral 
ceremonies.°! Three chapters were devoted to topics which cannot 
be properly called sacramental: they described the qualifications 
and duties of the three stages of life, those of the householder, 
the hermit, and the sannydasi. 

The handbook certainly succeeded in providing a manual for 
Vedic rites: it abounded with Vedic texts, the Hindi commentary 
retained the full richness of Vedic terminology, and all sectarian 
and Puranic elements had been excluded. It also brought a new 
meaningfulness to the ritual, as all actions and formulas were 
carefully explained in Hindi. However, the manual did not make 
for easy use. There were too many long quotations from the 
Vedas and other works, and these were separated too far from 
their vernacular translations. Moreover, the rubrics were so 
completely interwoven with the commentary that they were 
difficult to follow. These defects were corrected by Dayananda 
in his second edition. 

In general there was no change in the Sanskarvidhi from the 
doctrinal positions of the Satyarth Prakash. On two particular 
topics, however, the Swami’s thought had clarified itself. He had 
removed the ambiguities from his former treatment of niyoga. 
He made it quite clear now that among the twice-born marriage 
could only be contracted between a man and a woman who had 
not been previously married: therefore, the widower as well as 
the widow had to have recourse to niyoga for any further union. 
It was explicitly stated that niyoga might be contracted by someone 
who already had children, that from any one niyoga only two 
children may be begotten and that up to ten successive niyogas 
might be contracted by any widow or widower. Niyoga was not 
contracted by a sacramental rite proper, but in a ceremony where 
the partners holding hands made a solemn promise in the presence 
of the responsible leaders of the community.92 

Whereas Dayananda’s chapter on the hermit and the sannydasi 
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in the Satyarth Prakash was rather muddled, consisting of a medley 
of verses from Manu, and drawing a picture of withdrawal from 
the world and privilege, his treatment of the topic in the Sanskdr- 
vidhi was much clearer. The main theme was that the state of 
sannyasa entailed enormous responsibilities of spiritual direction 
and religious instruction. All references to special social or spiritual 
privileges had been dropped, and so had the minute external 
regulations proposed by Manu.%3 

The daily Five Great Sacrifices constituted the backbone of 
Vedic religion, and Dayananda’s preoccupation with them dated 
back a long time: the first booklet he ever published was on the 
Sandhya rite, in Agra just after leaving Virjananda.°4 The Bombay 
edition of the Panchamahdyajnavidhi came out in 1875, and a 
revised but practically unchanged edition in 1878.95 This handbook 
of the daily Vedic rites was a much better production than the 
previous one on the sacraments. Its conciseness and clarity, the 
proper arrangement of the ritual instructions and the Hindi com- 
mentary, made it into a very easily useable manual. 

The Aryabhivinava was published in Bombay in 1876. Kt 
contains a Hindi commentary on fifty-three select verses of the 
‘Rigveda and fifty-four texts of the Yajurveda.96 Dayananda 
wrote that the work was taken up ‘on the loving request of many 
learned and pious persons concerned with the welfare of the 
people’, and that its aim was ‘to help the people to have the proper 
knowledge of and loving devotion to the Lord, so that they may 
know how to praise the Lord, how to pray and to worship’. He 
remarked that this commentary gave only one side of the mantra- 
interpretation: it explained the religious truths and values, but 
omitted the scientific truths often inherent in the same texts. The 
latter would be fully investigated in his Vedabhashya. 

This remarkable work shows a side of the personality of 
Dayananda that but seldom surfaces in his other works: the man 
of deep devotional prayer. The book is a collection of meditations 
on Vedic texts, devotional literature of great directness and fervour. 
Yet, on close scrutiny, these prayers never waver an inch from 
the doctrinal convictions of the Dayananda of that period. Every 
reference to creation, for instance, remains in strict conformity 
with the theological structure elaborated in the Satyarth Prakash, 
which was to be changed so fundamentally later on. The book 
demonstrates how much Dayananda was a man of one piece: 
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even in his most meditative and emotional outpourings he never 
strayed from his doctrinal structure. 

The work was also quite an innovation in contemporary Hindu 
devotional literature. Collections of texts with commentaries, or 
collections of devotional hymns with commentaries were available, 
but this combination of Vedic mantras with a meditative, prayerful 
commentary was a new initiative. Dayananda may well have 
come across some Christian collections of a similar nature. How- 
ever, the main influence probably came from the prayer literature 
published by the Brahmo and Prarthana Samajes, since we know 
definitely that the Swami acquired some of them.97? Yet these 
prayers were very different from Dayananda’s in that they were 
carefully purged of all concrete references to both Vedic and 
Puranic mythology. They had in fact such an air of generality 
and indefiniteness that many could as well have been part of a 
Christian or even a Muslim prayerbook. Dayananda’s work, on 
the other hand, was steeped in the rich peculiarity of Vedic lore 
and terminology, and every sentence had some Vedic reference 
that would strike a chord in the Hindu mind. 

With these three works Dayananda provided for those who 
wanted to follow the Vedic dharma manuals of ritual and prayer 
readily understandable in the Hindi language, thoroughly Vedic, 
and free from all the excrescences of corrupt Hinduism. But 
by this time the Swami had been thinking a lot about another 
major project: the publication of a full translation and com- 
mentary of the Vedas in Hindi, which he increasingly considered 
was to be his major life's work. It was a revolutionary and ambi- 
tious project to make available to all the people of India the sacred 
Vedas, which at the time the brahmins and pandits still considered 
their private domain. To Dayananda the key to India’s full 
regeneration lay in the Vedas, and he was deeply convinced that 
knowledge of the Vedas would inevitably lead the Aryans back 
to their ancient glory. It was in Bombay that he wrote and pub- 
lished the first sample of his Vedic commentary. It was a commen- 
tary in Sanskrit on the first Sakta of the Rigvedu, accompanied 
by Hindi, Gujarati, and Marathi translations. He wrote in the 
introduction that ‘this is the manner in which I will make a com- 
mentary of all the Vedas. If anybody has any objections to it, 
let him please inform me, so that | can write my commentary after 
taking critical notice of them.” The sample was sent to pandits 
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in Banaras, Calcutta and elsewhere, and also to Growse and 
Griffith, but there is no evidence of reactions on their part.% 


On leaving Western India Dayananda went back for the third 
time to the U.P., where he remained about a year.99 He first 
spent a fortnight at Farrukhabad, the centre of his first success 
during his period in the Doab. He gave four public lectures, 
and the Rev. J.J Lucas expressed his surprise at the enthusiastic 
welcome for the Swami and at the clarity and forcefulness of 
his speeches. Dayananda disestablished his local Vedic school 
when he learnt that the head pandit was teaching Shaivism and 
that the pupils were not changing their old ways, and he diverted 
the funds of the foundation to the financing of his Vedabhdshya. 
At the time of his departure he told his many friends that he would 
only come back to them on condition that they established an 
Arya Samaj,100 

The next five months, three of which were spent in Banaras, 
thence going on to Jaunpur, Ayodhya, Lucknow, and Shahjahan- 
pur, the Swami lived practicaily in complete retirement, gave no 
lectures and did not participate in any debates. He was fully 
occupied with arrangements for the printing and publication of 
‘the first fascicules of his Vedabhashya, and with the writing of 
his important work, the Rigvedadibhashvabhimikad, ‘Introduction 
to the Commentary of the Rig-and other Vedas’. By November 
1876 his public activity increased again; he gave a series of lectures 
at Bareilly and at Moradabad, where he also had a lengthy public 
debate with the Rev. E.W. Parker. He then headed for Delhi, 
passing through two of the scenes of his earliest preaching, Karna- 
vas and Chalesar. This was the Swami’s very first visit to Dethi, 
and he had very special reasons to visit it now.!! 

Lord Lytton had organized a magnificent durbar in Delhi on 
the first of January [877 to celebrate the assumption by Queen 
Victoria of the title of ‘Empress of India’. The rulers of the native 
states, big and small, would be present, and this seemed to 
Dayananda a unique opportunity for contacting them and 
presenting his ideas of reform to these princes who wielded such 
enormous power over a great part of India. No doubt it was 
the example and influence of his guru Virjananda that inspired 
the Swami. When after the Sepoy Mutiny Lord Canning had 
organized a durbar at Agra for the ruling princes of Rajputana, 
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Virjananda had gone there: he wanted Maharaja Ram Singh to 
convene a ‘Sarvabhauma Sabha’, a universal council of Hinduism 
to promote the writings of the rishis. But nothing had resulted.'92 
The pupil was as unsuccessful as the master: apart from a few 
minor talukdars, only one ruling prince took the trouble to contact 
Dayananda: Maharaja Tukojirao Holkar of Indore. This idea 
of a universal council! of Hinduism exercised Dayananda’s mind 
considerably: it had been mentioned in the answers to anonymous 
questions in Bombay, and his Poona lectures had also referred 
to it.103 

Another attempt at high level cooperation similarly failed to 
produce any results. Several eminent reformers were at the time 
present in Delhi, and Dayananda arranged a meeting to discuss 
how they could cooperate in their reform work to maximize the 
results. Those present were Munshi Kanahiyalal Alakhdhari from 
the Panjab, Babu Navinchandra Ray of the Lahore Brahmo 
Samaj, Keshub Chandra Sen, Munshi Indramani of Moradabad, 
Syed Ahmed Khan, and Babu Harischandra Chintamani of 
the Bombay Arya Samaj. Any attempt at collaboration between 
these reformers was bound to founder on the rock of enormous 
doctrinal differences, especially in the matter of Dayananda’s 
unbargainable belief in Vedic revelation. And so it did. But 
these two events in Delhi show how the hope for a supra-sectarian 
form of collaboration and organization retained a hold on 
Dayananda’s mind, an idea that strengthened rather than weakened 
in the coming years. 

In March 1877 the famous three-cornered disputation of the 
Chandapur Mela took place, where Christians, Muslims, and 
Aryas discussed central religious issues.!05 This time the parti- 
cipants were all prominent figures. On the Muslim side there 
was Maulana Muhammad Qasim Nanawtawi, the founder of the 
famous Deoband School for the protection and revival of Islam. 
He was then forty-five years old and at the height of his power 
and influence.!06 He was assisted by Maulvi Sayyid Abdul Mansur 
of Dethi. The spokesmen for Christianity were equally distin- 
guished. They were the Rev. T.J. Scott, missionary of the American 
Methodist Episcopal Church, then Presiding Elder of Bareilly 
District, assisted by the Rev. E.W. Parker of the same church. The 
following year Scott was to become Principal of Bareilly Theo- 
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logical Seminary, and he was the author of several important works, 
Parker was ordained Bishop in 1900,107 

The disputation, as reported by the Arya faction, was mainly 
concerned with problems of creation and salvation. It is in the 
record of this debate that we find the first major change in 
Dayananda’s idea of creation. Up to then all his publications 
had affirmed that the world and the souls were originally created 
by the Lord out of his own potentiality, samarthya, and that they 
therefore had an absolute beginning. Now he stated clearly and 
repeatedly that both prakriti and jiva were beginningless. Prakriti 
was eternal dormant matter, the upddana kdrana, material cause, 
and the Lord was the efficient cause, nimitta kd@rana, which fashion- 
ed the actual cosmos out of that dormant matter. The jiva was 
eternal, had no beginning and no end, and moksha too was endless. 
Pressing questions from the Rev. Scott could not make Dayananda 
elucidate any more clearly the exact relationship between prakriti 
and the Lord.198 

It was during this period that Dayananda finished writing his 
very important Bhumika, which was sent to the press at the beginn- 
ing of 1877. The Swami wrote only the Sanskrit version and left 
the Hindi translation to his pandits. He must have considered 
it a very important task, for he wrote no less than seven successive 
versions of it, so that the pandits could not keep up with his changes: 
even in the last editions one still finds some discrepancies between 
the Sanskrit version and the Hindi translation.’ In fact, 
Dayananda started to learn English from a Bengali, so that he 
would be able to read Max Muller’s translation of the Vedas. 
But he soon realized that he did not have sufficient time for that 
study, and had to be content with having someone translate to 
him from Max Miller’s work.!!0 

The Bhiimika is a large volume of over four hundred tightly 
printed pages, divided into thirty-three chapters of very uneven 
length: they vary from just one page to forty. It is written mainly 
as a commentary on Vedic texts arranged around a number of 
topics. About half the volume deals specifically with the Vedas, 
their origin, their nature, and the rules of Vedic interpretation. 
The rest of the work is devoted to matters of theology, dharma, 
and worship. Some thirty pages deal specifically with Vedic 
science and technology: astronomy, mathematics, geometry, and 
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the arts of telegraphy, ship-building, and medicine. 

This work does not present any major changes in doctrine in 
comparison with the Satydrth Prakash, except for the creation 
theory. This particular case is worth closer investigation, because 
the Bhiimika presents a transitional stage between the Swami’s 
theory proposed in the Satyarth Prakash and the one presented 
at the Chandapur Mela; thus we have before us three phases 
of the change. Whereas the Satydrth Prakash ascribed an absolute 
beginning to the cosmos, an ddisrishti when God fashioned the 
universe out of his own potentiality, the Chandapur discussion 
rejected both these propositions and affirmed that prakriti, the 
material cause of the universe was without beginning. In the 
debate Dayananda carefully avoided using the word samarthya, 
potentiality, although the Rev. Scott tried to force it on him. The 
Swami kept insisting on the eternal character of the material 
cause, ‘which is called prakriti, paramanu (ultimate atom), and 
other names’.!1} 

The Bhimika’s position lies between those two. Dayananda 
had already rejected the adisrishti, and he believed the material 
cause of the universe to be beginningless. But he still referred 
to that material cause as ‘the potentiality of the Lord’, and con- 
sidered the prakriti as its first evolute.!!2 This continuing identifi- 
cation of the material cause of the universe with the potentiality 
of the Lord had often led the Swami imto logical difficulties, 
especially in discussions with missionaries who saw it as a weak 
point. From the Chandapur Mela on Dayananda freed himself 
from this difficulty by simply dropping completely the concept 
of s@marthya, and holding on to the statement that prakriti is 
the material cause of the universe: since if is beginningless like 
the Lord, the question of its origin is a useless one. The third 
eternal substance is the jiva: here we have for the first time 
Dayananda’s doctrine of traitavdda, ‘the theory of the three 
ultimate substances’. 


Looking back over this year in the United Provinces one gets 
the feeling that something important is missing —- and so it is: 
Dayananda had come from Bombay after the successful launching 
of his Samaj, and during this year in the U.P. the subject does 
not seem to have been raised. No samaj was founded, nor was 
there even the suggestion that one should be founded, except 
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at Farrukhabad. Admittedly the Swami was fully occupied in 
the first six months with his Bhumika, but work or overwork 
could never stop him doing what he wanted to do. Moreover, 
in the second half of that year he came out of seclusion and did 
a lot of public work in different cities where samajes were started 
a couple of years later. Then why did not Dayananda try at this 
time to foster the founding of samajes, as he soon would do in 
the Panjab? The answer is simply that there was as yet not 
enough demand from the people concerned, no groundswell 
from below. The Swami never considered the establishment 
of a local samaj through his initiative or pressure: the initial 
moves and the organizing drive had to come from the people 
themselves. This attitude of his must have been reinforced by 
the fate of the Rajkot Samaj. There the branch had been 
established rather rashly, probably because the Swami had been 
somewhat carried away by being back in his homeland, Kathiawar. 
But, if he was rather impulsive there, he had learnt his lesson 
when he saw how quickly that branch collapsed. The Swami 
must have felt that in the U.P. it was too early in 1877 simply 
because the people were not quite ready for a serious and lasting 
commitment. 
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CHAPTER VI! 
Success in the Panjab 


When Dayananda left Western India in 1876, his activities had 
caused quite a stir in certain circles, but the scene there had not 
basically changed at all. The hundred or so enthusiasts of the 
Bombay Samaj kept their spirit, but never managed to transform 
their small branch into an intellectually or sgcially important 
group. The Swami spent only sixteen months in the Panjab. 
two months less than in Western India, and he never was abiec 
to pay a return visit. Yet. when he left the land of the five 
rivers, a new force had clearly been set in motion in Panjab society, 
a force that had a decisive influence on the history of the province 
for many years to come. The main reasons for the great success 
of the Arya Samaj in that area are the peculiar social structure 
of the Panjab and the special needs and aspirations of an important 
section of the Panjabi Hindus in the seventies. Since Dayananda 
did not venture into the native states and limited his activities 
to the submontane and central districts, the heartland of the 
Panjab which was under direct British administration. it is these 
latter districts that need to be looked at more closely. 

The Panjab has always been an area of great social and racial 
diversity, lying at the land gate of India through which over the 
millennia numerous invaders descended into the land of promise. 
In the nineteenth century this diversity was greater in the central 
districts visited by Dayananda: there the population was approxi- 
mately half Muslim, three-eighths Hindu, and one-eighth Sikh.! 
The Hindus, therefore, constituted a minority community; the 
Sikhs were. more powerful than their number indicates, as 
they had long been the rulers; and the Muslims dominated in 
numbers. These three communal groups constituted the most 
important units of society in the Panjab: in most matters of con- 
sequence the deciding factor was which of these groups one 
belonged to. Even the newly educated Panjabis remained subject 
to that communal gravitation pull; they tended ‘to identify with 
a religious community rather than with the Western-educated 
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class as a whole’.2_ There was also a caste system: a broadly parallel 
caste hierarchy cut horizontally through the three communities 
with aristocratic and religious elites at the top of the ladder and 
outcaste groups at the bottom. 

Because of its strategic position on the map of the subcontinent, 
the Panjab had been the scene of many battles. For longer than 
nearly anywhere else in India it had been in the grip of the Muslim 
armies, and had recently experienced two centuries of Sikh martial 
rule. It is no wonder that here it was the kshatriya caste that 
wielded the greatest power and claimed the highest status. In a 
Jand where the Hindus were a minority group and where prince 
and soldier were the natural leaders, the brahmins did not have 
that dominant status they prided themselves on in most other 
parts of India. Prakash Tandon, a very keen observer of his own 
society, remarked about the brahmins,... ‘that they could be 
leaders of society, in a position of privilege, I only discovered 
when I went to live outside the Panjab. With us the Brahmins 
were an underprivileged class and exercised little or no influence 
on the community’.4 In this area of decisive Muslim majority, 
the Hindu community was too small to support the brahmins 
in their traditional roles of priest and pandit, and they were forced 
lo spread out into the world of business and government service 
to secure a livelihood. This dispersion of the brahmins impeded 
even further their cohesion and influence.5 

In the hierarchy of castes there were, between the ruling castes 
(among whom the Rajputs were the dominant group) and the large 
body of peasant Jats, several major castes comprising merchants, 
professionals, and government servants, — the Khatris, Aroras, 
Vanias, and Suds, who were all either Hindu or Sikh. The Khatris 
were the most outstanding group, claiming the Rajput descent 
suggested by their very name. They held a powerful grip on trade, 
were generally literate and prosperous, and also had a long tradi- 
tion of government service under both the Mughals and the Sikhs.® 
Sir George Campbell remarked, perhaps with some exaggeration, 
that they were, in the Panjab, ‘all that the Mahratta Brahmins 
are in the Mahratta country, besides engrossing the trade which 
the Mahratta Brahmins have not’.? Within the Panjab they were 
largely concentrated in the areas visited by Dayananda,® and 
their bases were the cities and the towns. They were a vital com- 
munity, always attempting to improve their social and religious 
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status in accordance with the improvement in their economic 
power and inffuence.? 

The introduction of British administration into the Panjab at 
the time of annexation in 1849 brought profound changes. A 
multitude of new jobs were created both inside and outside the 
government services. At first they were filled by imported Western- 
educated Indians, mostly from Bengal, because no Panjabis had 
yet received an English education.!° But educational opportunities 
soon grew, particularly after the establishment of the Panjab 
Education Department in 1856,!! and they were eagerly seized 
upon as providing the passport to the new employment opportuni- 
ties. British rule also created a host of economic openings in the 
grain trade, and in the money-lending business as a result of 
agrarian indebtedness.'!2 These new opportunities were naturally 
not the kind to have any attraction for the old aristocratic élites, 
who, deprived by the British of their traditional arena of political 
rivalry, tended to limit themselves to an empty tussle for honours 
and protocol precedence.!3 It was the merchant classes, primarily 
the Khatris, who eagerly grasped the new opportunities. 
Education and opportunities were new and they fell on virgin soil, which 
blossomed soon into a meadow of a very industrious, able and conscientious 
professional class. The Punjab Khatris had for generations been deprived 
of their right to administration, and now suddenly opportunities were 
thrown before them, anyone’s to pick up. The Khatris, and soon the other 
castes, ran forward to grasp them . .. soon they spread all over the Punjab 
government civil list, the medical service of the army, and the professions 
of lawyers, barristers, doctors, scientists and professors.'4 
This process by which the Khatris nearly monopolized educational 
and career opportunities, was assisted by the Panjab Govern- 
ment’s policy of religious impartiality which lasted till the late 
1880s. Such a policy precluded the British from making special 
educational and occupational provisions for lagging sections of 
the community, in particular the Muslims who, as a result, were 
left further and further behind in the race. Thus the rapidly-rising 
English-educated élite was dominated by the ambitious Hindu 
Khatris.!5 

British administration had brought another important new 
element into the Panjab: the Christian missionaries. The American 
Presbyterian Mission was first in the field in 1834. and had a 
vigorous Start; within a year they had a High School in Ludhiana, 
and their own printing press, and their progress across the province 
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was rapid. The Church Missionary Society followed in 1854, 
and in 1855 the Church of Scotland. Missionary propaganda 
spread quickly in the areas of education and publication, and 
new institutions sprang up in many places: orphanages, Zenana 
Missions for the evangelization of women, and even mission 
colonies.16 Two factors tended to reinforce the impact. When 
the missionaries saw the many new employment opportunities 
in the Panjab, they invited Indian Christians, particularly Bengalis, 
to come and take up positions in the new province. Thus they 
quickly laid a firm foundation consisting of a compact community 
of educated Indian Christians.!7 Moreover, more than two-thirds 
of the Britishers of the first Panjab Commission were Evangelicals 
who strongly believed in the mission of Christianity and tended 
to support the churches’ efforts.!§ Considering that missionary 
activity was a new experience for the Panjabis, it is no wonder 
that the fear of a ‘Christian threat’ was engendered in their minds 
when they observed the quick and efficient ramification of the 
various missionary institutions across their province, and the 
close affiliation between the government and the missionaries. 

Although conversions of upper caste people were few, the 
Christian missionaries made the most of them, and gave them 
strong publicity whenever the occasion arose. The Reverend 
Robert Clark arranged for the cream of Christian converts to 
be presented to Edward, Prince of Wales, on his visit to Amritsar, 
in 1876, and proudly described the gathering: 
There, in one corner of the room, is seated the brother of the reigning 
Rajah of Kapurthala, who was only baptized a few months ago. .. There 
is Imad-ud-din, the learned Maulvie, who is now engaged in writing a com- 
mentary on the Bible. There is Rajab Ali, the editor of a native news- 
paper.... There is Imam Shah, the native pastor of Peshawar.... At 
the opposite side of the room conspicuously appear five Rajputs. One of 
them is a Zaildar, or chief, of twenty-two villages. After tea has been served, 
Professor Ram Chander (Director of Public Instruction in Patalia State) 
is called upon to give an address. ... But the address of the evening is that 
of Mr Abdullah Athim, an Extra Assistant Commissioner. . . .!9 
Another such public occasion was the inauguration of the Native 
Church Council at Lahore, where papers in Urdii were read by 
eight leading intellectuals, converts from all three communities.” 
This happened on Easter 1877, the very date on which the Swami 
entered the Panjab. 

The introduction by the missionaries of aggressive religious 
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proselytization and controversy was bound to elicit reactions 
from the three communities, and especially from those groups 
benefiting from the new educational and occupational opportuni- 
ties. The Muslim community, although in the majority numeri- 
cally, was the least represented among the social groups that 
mattered, and its response was correspondingly weak. The Sikhs 
were more active and aggressive. The Nirankari movement 
founded in 1851 was mostly concerned with internal religious 
matters, but the Namdhari movement was much more widely 
influential. Apart from their religious and social aspirations, the 
*Kikas’, as they were called, had also political ambitions. However, 
the murder of Muslim butchers at Amritsar and Raikot, and the 
attempted coup in the state of Malerkotla in 1872, provoked 
strong British reprisals which for the time being quietened the 
movement. The Singh Sabha founded in Amritsar in 1873 was 
much more a reform organization along modern lines, concerned 
with the protection and promotion of the religious and social 
values of the community.?! 

But the new rising élite was strongly dominated by the Hindu 
Khatris. The Hindu community had had for centuries to cope 
with the two proselytizing religions of Islam and Sikhism, and 
now, when a new future was opening up for them, they faced the 
apparently more serious threat of Christian missionary propaganda. 
As the Panjabis were new to this type of threat and its organiza- 
tional methods, it is no wonder that the leadership of the first 
Hindu reaction was undertaken by the Bengali Brahmos who 
formed ‘the largest, most influential and publicly active section 
of the Bengali community’ in the Panjab.22 In 1863 the Brahmo 
Samaj was founded in Lahore, with six Bengalis and four Panjabi 
Khatris as its members, and by 1877 branches of the Samaj had 
been established at Rawalpindi, Amritsar, and Multan. They 
opened schools, set up a publication society, established their 
own press, and published a monthly in Hindi and Urdi.23 

Another Hindu organization, the Sat Sabha, was founded in 
1866 by the ex-Brahmo Lala Behari Lal. It was subject to strong 
Bengali influence and was in doctrine and organization closely 
patterned on the Adi Brahmo Samaj of Bengal.24 Both these 
reform organizations thus had an important built-in weakness: 
their inspiration and leadership were Bengali. As the Panjabi 
Hindus rose in the administration and the professions, they would 
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start resenting the ‘imported’ Bengalis safe in the higher echelons, 
and this resentment was bound to rub off on the organizations 
themselves.25 At both Firozpur and Gujarat the Hindus had 
found it necessary to form an association to counteract missionary 
influence. Both these societies were called Hindu Sabha, but they 
seem to have been purely local and unconnected phenomena 
and little is known about them.26 

Such, then, was the Panjab Dayananda entered at the end of 
March 1877. He had come on the invitation of some eminent 
personalities: the famous author and reformist Kanahiyalal 
Alakhdhari, Sardar Vikramsingh Ahluwalia, an important leader 
of the Sikh community, Pandit Manphul, and Munshi Har 
Sukhraj, proprietor of the Kohinoor Press.27 His activities con- 
tinued to follow the pattern so firmly established in the previous 
few years: the Swami went to a town on invitation only, and he 
expected those who invited him to arrange his travel and accom- 
modation, and the venue, time, and advertisement of his lectures. 
In the Panjab the initial invitation often came from members 
of the existing Hindu reform bodies, the Brahmo Samaj, the 
Sat Sabha, or the Hindu Sabha. The itinerary of the Swami shows 
his awareness of the relative importance of the centres he visited. 
Half his time was spent in Lahore and Amritsar. All the towns 
he stayed in were district headquarters, except Wazirabad, where 
he spent the shortest time. His visit to other towns were as follows: 
over a month at Rawalpindi, Jullundur. and Multan; and from 
one to three weeks at Gujaranwala, Gujarat, Ludhiana, Jhelum, 
Gurudaspur, and Firozpur. Practically all these towns lay in 
the belt of strong Hindu and Khatri concentration. 

Dayananda’s programme was such that it must have amazed 
even the industrious Panjabis: he lectured constantly, often on 
practically every day spent in a town, and his lectures were never 
short.28 Bhagat Lakshman Singh expressed the amazement of 
the Panjabis thus: 
There was, of course, nothing in him of the dreamy mysticism | had learnt 
tc associate with the name of Sadhu, a sort of sanclimoniousness which 
suggested consciousness of a superiority or a desire to appear as a person 
not easy of access. On the contrary we saw before us a wide-awake man 
full of life and anxious to impart il to those who came across him.*9 
The topics of the lectures showed no signs of innovation, and 
the full list of the Multan lectures” indicates that the Swami 
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tried to cover all the main aspects of his teaching in his lecture 
series: all the theological, ritual, and ethical topics were there, 
and those criticizing contemporary Hinduism and exalting the 
Vedic age. He did give special lectures on Islam and Christianity, 
and some on the Brahmo Samaj and Sikhism. A lecture on cow- 
protection at Gurudaspur suggests that this question, and the 
allied problem of meat-eating, were gaining importance in his 
mind, >} 

Very soon the conservative Hindus of Lahore realized that 
Dayananda was a formidable foe. They disseminated the slander 
that he was an atheist and a spy paid by the Christians, and they 
exerted pressure on his host to have Dayananda leave his house. 
They even established a Sandtanadharmarakshini Sabha and 
organized counter-lectures in the Dharmshala. They managed to 
put enough pressure on Pandit Bhanudatta, the Sat Sabha preacher 
and an avowed admirer of Dayananda, to induce him to join 
their own Sabha.3? However, their influence does not seem to 
have been great, and during the subsequent visits of the Swami 
to Lahore it drops out of the picture altogether. The opposition 
was also at work in other towns, and their activities sometimes 
led to disorderly scenes. Lectures were disrupted at Gurudaspur, 
Rawalpindi, and Multan; and in Gujarat, Wazirabad, and Am- 
ritsar it even came to bombardments with stones and bricks.33 

Whereas in Bombay the question of a public disputation was 
always in the air, on account of the local republication of the 
text of the Banaras dispute, and because there was a strong body 
of learned brahmins and pandits keen on publicly defending 
orthodoxy, this was not so in the Panjab. Only three public debates 
were arranged, only one of which was with a Hindu pandit. The 
latter was held at Gujarat, where the missionaries had been very 
active and where the Hindus had founded a Hindu Sabha to 
counteract their influence. The pandit from Jammu who was to 
be the Swami’s antagonist had been asked to bring his authoritative 
books to the debate. He arrived with a little booklet containing 
just a few mantras. Thereupon Dayananda exclaimed, ‘The whole 
town of Gujarat cannot produce a single copy of the Vedas. Look 
at the Christians! They are translating the Bible into all languages 
and they are available for two annas each!’ This outburst must 
have taken the wind out of the pandit’s sails, and he just sat there 
in sullen silence.34 
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Although in general the orthodox opposition was weak, and 
no pandit could be produced to effectively oppose the Swami, 
they did have some effect here and there. In Rawalpindi their 
efforts kept many people away from the lectures;35 in Gujarat 
they prevented the Swami from founding a local Samaj; and in 
Multan the newly founded Samaj mustered only a paltry seven 
members.36 Nevertheless, the overall impact of the opposition 
was not very great. Dayananda’s vehement denunciation of 
Christianity deprived them of their main weapon, and the pathetic 
intellectual weakness of their pandits made them lose face with 
the intellectual élite. 

There seems not to have been strong Muslim antagonism 
towards the Swami at that time, and although he did give some 
lectures about Islam, they were few; whereas the orthodox Hindus 
were his constant target, the Muslims were not. In fact some 
Muslims were quite friendly. When the Brahmos of Lahore 
withdrew their support, the Swami was given a house by the em- 
inent Muslim doctor Khanbahadur Rahim Khan,3? and the 
Amritsar Arya Samaj was established within the residence of 
Miyan Jan Muhammad.38 When the Jhelum Samaj was thinking 
of converting a Muslim, Dayananda advised against it as inop- 
portune in the circumstances.39 At Amritsar a public debate 
between a Maulvi and the Swami was mooted, but it did not occur 
on account of the difficulty of finding a proper interpreter.4° 

In Jullundur a public debate was held, and it was a properly 
organized affair: the topics were clearly defined (transmigration 
and miracles) and an account was duly published over the signa- 
tures of Lala Amichand and Muhammad Husain Mahmud.4! 
It was also agreed beforehand that neither disputant would after- 
wards claim victory, but that they would let the public record 
of the dehate speak for itself. Although that particular agreement 
was broken by a section of the Muslim community, the disputation 
itself was conducted in a civilized and dispassionate manner. 
In fact, the record shows that Dayananda met an intellectual 
equal, as versed as he was in scholastic debate and in the niceties 
of logic. This is not surprising as the Muslims had a long tradition 
of experience in that exercise. The argumentation proceeded at 
high level, and the competence and composure of Maulvi Ahmad 
Hasan did not give Dayananda the chance of scoring with éclat, 
which his Hindu opponents often gave him by their very incom- 
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petence. The Maulvi’s self-confident and direct rational arguments 
stayed closely to the topic, and he certainly came out of the con- 
frontation unscathed. The Swami too argued well, and it was 
only in his very last submission that he could not resist the tempta- 
tion of sprinkling a little dash of that pepper which spices most 
of his debates: ‘If the Maulvi Sahib thinks that way, then he 
should never let himself be overtaken by sleep, because in that 
state he will forget all he learned while awake.’42 

In Gujaranwala, a third debate was launched with some Chris- 
tian missionaries. All the notables of the town were present in 
the packed church where it was held, but the building could not 
hold the more than two thousand who spilled out into the court- 
yard. For two successive nights the dispute ran from eight in 
the evening, the topic being the identity and difference between 
God and the soul. Dayananda then requested a change of venue: 
it should be an open space where all the people could listen. The 
missionaries went ahead on their own and arranged for the next 
meeting to be held at midday in the church, which they stacked 
with their followers beforehand. Such, at least, is the way the 
Aryas report it. Dayananda refused to go to that session, and 
arranged for a meeting at four o’clock in an open space not far 
from the church. He invited the missionaries to come, but, under- 
standably, they declined, probably a little afraid of the combination 
of a huge crowd and the fiery Swami. Dayananda therefore took 
the floor himself and gave one of his caustic criticisms of the 
Bible.43 

The missionaries were acutely aware of his presence and of 
the aggressive challenge he represented. Several of the leading 
Panjabi missionaries of the day had meetings with the Swami. 
The Reverend E.M.Wherry, who met Dayananda at Ludhiana, 
belonged to the American Presbyterian Mission and had started 
an Urdi weekly at the Ludhiana Mission Press which he owned. 
Dr W. Hooper was a distinguished scholar, who had obtained first- 
class greats at Oxford and had been a Boden Sanskrit Scholar. 
At the time he was Principal of Lahore Divinity College, and 
would later establish the Allahabad Divinity School and become 
one of the main workers in the revision of the Hindi Bible. He 
had a discussion in Sanskrit with Dayananda about the Vedas and 
about caste.45 At Amritsar the Swami met the Reverend C.W.For- 
man of the American Presbyterian Mission, one of the most influen- 
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tial pioneer missionaries of the Panjab, who had arrived as early as 
1849.46 During their conversation Kanahiyalal entered the room 
and put some two hundred rupees in front of the Swami to cover 
his expenses. Someone peeped in afterwards, and seeing the 
Swami and the missionary with a stack of money on the table 
between them, spread the rumour that Dayananda had been bought 
by the missionaries.4? That accusation had been levelled before 
at Lahore,4® but Dayananda’s vehement denunciation of Christi- 
anity in his lectures soon dispelled the slightest suspicion on that 
score. Another time a bishop, whose name is not reported, 
challenged the Swami’s translation of a hymn to Prajapati, and 
then boasted that the power of the Bible was clearly demonstrated 
by the fact that the sun never set on the area of its influence. 
Dayananda retorted that that power did not come from the Bible 
itself, but rather from the fact the Christians practised the virtues 
preached in the Vedas.4° The Swami is also reported to have 
met Father Robert Clark, the eminent leader of the Church Mis- 
sionary Society in the Panjab since the early fifties. *? 

Such prominent missionaries, by making a point of meeting 
the Swami, showed their awareness of the importance of his 
presence and his impact. But it was the emergence of a new idea 
of Dayananda’s, the concept of shuddhi, that made them realize 
how real a threat he was. This was an ancient Hindu concept, 
referring to the quality of purity necessary for the proper per- 
formance of dharma, which includes ritual and social duties. 
By extension the term also indicated the rite by which pollution 
is removed, and access to dharma is restored: it gives back the 
right to perform the rituals and to participate in the social life 
of the caste.5! In the nineteenth century the term first appeared 
among the reformers in the context of crossing the kdla pani, 
the black waters. Those who had journeyed outside India would 
riecessarily have had many contacts with polluting materials and 
persons. They were, therefore, on their return required by ortho- 
doxy to submit to a rite of purification. Many reformers repudiated 
this rule, and so did Dayananda.52 The second use of the term 
was for the reinstatement of a ‘lapsed’ Hindu. perhaps somebody 
who had been converted to another religion. Orthodoxy was 
very reluctant to accept such reinstatement.5> The pandits forgot 
that it was an ancient custom: the Aftharvaveda and the Brahmunas 
prescribe the rite of vratyastoma for readmittance of those fallen 
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beyond the pale of Aryan society, and the later law-books like 
the Devalasmriti, probably written after the early Arab raids, 
prescribe lengthy provisions for the re-admission into Hinduism 
of people forcibly converted.54 

It is significant that it was in the Panjab that Dayananda first 
mooted the question of shuddhi. It was first raised at Ludhiana, 
the Swami’s very first stop in his Panjab tour. The brahmin 
Ramsharan, who was a teacher at a mission school, was on the 
point of being baptized. When Dayananda arrived some Hindus 
asked him to try to prevent it. The Swami gave some instruction 
to Ramsharan who decided not to go through with the baptism.55 
The problem was brought to Dayananda’s attention for the first 
time here in the Panjab where the Hindus felt the missionary 
propaganda as a real threat. Six months later Dayananda had 
obviously thought and talked about the problem a lot, and at 
Jullundur he gave a lecture on shuddhi, and himself performed 
the reconversion of a Christian.56 There were other cases. Kharak 
Singh, once a yogi, had been converted by the Reverend Clark of 
Amritsar, but still had doubts: ‘It was at this time that I met 
again Swami Dayananda...I had met him before, when he and 
I were both fakirs. He told me that I had mistaken the meaning 
of the Vedas, and bade me practice Yoga in order to gain salvation. 
For a time I followed him and became an Arya, and the Chnstians 
left me.’57 

By the time of the Swami’s final stay at Amritsar the threat he 
tepresented had become quite clear to the missionaries. About 
forty students of the mission school were very attracted by 
Christianity. They called themselves ‘Unbaptized Christians’, and 
even formed a society, the ‘Prayer Meeting’. The preaching of 
Dayananda redirected those potential converts, and disturbed 
the Reverend Waring. He decided to arrange a debate between 
an eminent convert of his, Pandit Khansingh, who had been a 
Christian for twelve years, and the Swami. However, on meeting 
Dayananda, the Pandit was so impressed that he became his 
follower. The Reverend Waring could not let the Swami get 
away with such a victory, and invited the Reverend K.N.Banerjee 
of Calcutta to come and face the Swami. However, the latter 
clergyman was prevented at the last minute from leaving Calcutta 
by the illness of his daughter. This episode led to the re-conversion 
of some Christians.58 This was the only area where Dayananda 
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showed an active interest in shuddhi, although he occasionally 
reiterated his stand that shuddhi was a proper and necessary 
procedure. But he gave the Panjabi Aryas an idea that would 
be followed later on in the province, grow into a considerable 
movement, and spread over the Gangetic plains. The missionaries 
early realized the potential threat of Dayananda’s message, 
although they would not feel its full impact till the eighties. This 
powerful Hindu counter-challenge to the missionaries was eagerly 
welcomed by the Panjabi Hindus, and it certainly constituted an 
important factor in the Swami’s growing popularity. Its impact 
was reinforced by the first letter from the American Theosophists, 
which reached Dayananda during his stay in the Panjab: this 
letter claimed that many Christians of the West were dissatisfied 
with Christianity and were looking to Indian religions for an 
answer in their religious quest.59 

Relations between Hindus and Sikhs had always been close, 
joined as they were by ties of common traditions, of kinship, 
and of shared oppression under Mughal rule. Dayananda probably 
knew little about Sikhism when he came to the Panjab. In his 
first Sutyarth Prakash he had given the Sikhs only a couple of 
‘lines, which they shared with other sects: ‘It is noteworthy that 
in the sects of Nanak, Kabir, and Dadi, there is no idol worship. 
But they have too great a veneration of their holy books: that 
too is a kind of ido! worship.’6° He saw Sikhism as just another 
unimportant sect of Hinduism, and did not make it a target for 
attack; he only gave two lectures on Sikhism, in Multan and in 
Amritsar. The Amritsar reaction .was strong: the militant 
Nihangas threatened to assassinate him.®! But this was an isolated 
incident. There was no real antagonism between the Samaj and 
the Sikhs. In fact, some individual Sikhs supported Dayananda: 
Bhai Jawahar Singh assisted him and became secretary of the 
Lahore Samaj in 1878. This friendly relationship between Aryas 
and Sikhs did not last however: friction started in the eighties, 
soon leading to serious Arya-Sikh confrontation.%? 

Like their brothers of the Prarthana Samaj, the Panjabi Brahmos 
were very interested: in the Swami’s visit. They received him in 
Luhore, and for the first couple of weeks he was their guest. How- 
ever, when Dayananda concentrated his two lectures in the Brahmo 
Samaj Hall on the Vedas and transmigration, thus directly con- 
fronting the Brahmos on the key doctrinal differences, they felt 
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_ slighted and withdrew their support.3 Dayarianda’s casual and 
condescending treatment of their Pandit Agnihotra did not help, 
and the Swami made himself another bitter enemy.® Yet, he 
wanted good relations, and when the Brahmo Samaj celebrated 
its fourteenth birthday he came at the end of the prayer meeting 
with nearly two hundred of his followers to congratulate the 
Brahmos.® 

The cooling of relations in Lahore did not mean that other 
places immediately followed the lead: each group made up its 
own mind. Both in Rawalpindi and Multan the invitation to 
the Swami came from the Brahmos, but their final reaction seems 
to have been similar to the one in Lahore. Some Multan Brahmos 
seriously considered joining the Arya Samaj; but they were dis- 
suaded by their friends. In Jhelum the Arya Samaj chose an 
ex-Brahmo as its president, but he soon returned to his former 
group.© Although a few individuals did leave the Brahmos for 
the Arya Samaj, and even a few Bengalis made that move, lasting 
in only two cases, the loss to the Brahmos was only a small one.6 
But even if the Arya Samaj did not present an immediate danger 
to the Brahmos, it took the wind out of their sails by presenting 
the Panjabis with an alternative reform body: one they could 
lead themselves, which was free from Bengali dominance, and 
free also from that taint of excessive westernization that affected 
Brahmoism. 

The Sat Sabha was only a small organization, very closely 
patterned on the Brahmo Samaj. The first two meetings of the 
Lahore Arya Samaj were held in its hall. But the Sat Sabha mem- 
bers were displeased by the Swami’s severe attack on the Shashtras 
and the Purdnas, and asked the Aryas to find another venue.% 
In Firozpur a Hindu Sabha had been established before 
Dayananda’s visit, and this organization invited him. As a result 
the Hindu Sabha was changed into an Arya Samaj. The 
Hindu Sabha of the town of Gujarat, similarly antedating the 
Swami’s visit, reacted differently. Their leader, Pandit Nandalal, 
was a strong opponent of Dayananda, and his opposition was 
probably the reason why no Arya Samaj was established at the 
time, 70 


Whereas in Bombay it took six months of tentative moves to 
establish the Samaj, the Lahore Samaj was founded two months 
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after the Swami’s arrival, on 24 June 1877. Its initial membership 
was about a hundred, as in Bombay, a number far exceeding 
the tally of the Brahmo Samaj founded fourteen years earlier.7! 
A month later the membership had trebled and a bookshop- 
library had been opened; and soon afterwards a Sanskrit school 
was inaugurated, attended by a hundred people.?2 It was a re- 
markable and rapid achievement illustrating both the impact of 
the Swami and the way in which he fulfilled a pressing need of 
the Panjabi Hindus. 

A committee of twenty-two was elected and the list is a very 
impressive one.73 Half the members had a University degree: 
five M.A.’s, three doctors, one lawyer, and two B.A.'s. These 
figures speak all the more eloquently when seen in the context 
of contemporary higher education in the Panjab. By 1884 the 
total number of Panjabis who had passed either the M.A. of 
Calcutta University or the equivalent Honours in Arts of the 
Panjab University College was only twenty-six. By 1877 not more 
than a dozen Panjabis could have gained that degree, which means 
that nearly half that number were on the Samaj committee. ’4 
If half the committee could boast of a University degree, the 
presumption is that many other Aryas had matriculation and 
higher degrees. The Lahore Arya Samaj committee was indeed 
representative of the cream of educated Panjabis. 

Of the twenty-two committee members, only one was a brahmin, 
whereas probably over eighty per cent were Khatris.?5 They 
dominated the Samaj as completely as they dominated higher 
education and the professions. The recorded professions of com- 
mittee members were as follows: one district judge, one lawyer, 
three doctors, one headmaster, three government translators, and 
five clerks in various government offices. If we add to these thirteen 
the four members who had a B.A. or an M.A. and presume that 
they too were in the professions or government service, we end 
up with the probability that at least eighty per cent of the com- 
mittee were thus employed, and the percentage may well have 
been higher. The Lahore Arya Samaj committee, therefore, 
contained some of the best-educated Panjabis, mostly from the 
trading castes, primarily Khatri, and the number of professionals 
and government servants was very high. 

The information available on the committee members of the 
other Samajes established in the Panjab confirms the same 
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pattern.76 Over seventy per cent appear to be Khatris, and the 
professions are well represented at about sixty per cent, including 
five lawyers, three magistrates, two doctors, two head clerks 
and three teachers. Considering the small number of Panjabis 
with University degrees at that time, the tally is impressive. 

Another source gives invaluable information about the 
composition of the Panjab Arya Samaj, confirming the picture 
already sketched. About the time of Dayananda’s arrival in the 
Panjab the fascicules of his Vedabhashya started being published, 
and they contained, usually on the inside of the cover, a list of 
subscribers. This list, for the period Dayananda was in the Panjab, 
runs to around 570 names, 170 of which are names of Panjabis, 
thirty per cent of the total. Apart from the full name and title 
of the subscriber, the list also gives an address, in most cases the 
place of employment, and thus it provides information on both 
the caste and occupation of the subscribers. Naturally not all 
these people were Aryas, or even followers of the Swami. 
Nevertheless, the latter would have constituted the overwhelming 
majority of the subscribers, so that the list tells us something 
about the Panjabi Aryas. Of the 170 Panjabi subscribers some 
ninety lived in Lahore. At least seventy per cent of them were 
Khatris and only eight per cent were brahmins. No less than 
eighty per cent worked in government offices, a third of these 
in fairly responsible positions.””? The Panjabi subscribers outside 
Lahore present very much the same profile: eighty-five per cent 
were in government service, half of these in senior positions. 
It is also noteworthy that the subscribers did not come only from 
the towns visited by the Swami: an additional twelve towns are 
mentioned. This document, therefore, confirms that the Panjab 
Arya Samaj was completely dominated by Khatris, and by people 
primarily employed in government service. 

At Lahore the Bombay rules of the Samaj were studied, and 
it was decided to rewrite them thoroughly and put them in some 
logical order. There would be ten basic principles, and all practical 
and organizational matters would be arranged in a separate section 
of upaniyams, or by-laws. The ten principles have remained 
unaltered to this day, but the by-laws were later changed. 

The ten principles?® give broad directions concerning creed, 
objectives, and attitudes. The first two deal with God, ‘source 
of all knowledge’, who is described by his attributes, very much 
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as in the Bombay rules. The addition of the attribute of ‘holiness’, 
Pavitra, is probably a result of Dayananda’s frequent discussions 
with missionaries. The third principle refers to the Vedas: ‘The 
Veda is the book of the sciences of truth. It is the duty of all Aryas 
to read it and to propagate its study.’ Although the Bombay 
rules had only a minimal credal content, the Lahore rules cut 
down even on that. They left out the term svatah-pramana, ‘self- 
evident’, ‘finding its justification within itself’, and did not mention 
the subordinate relationship of post-Vedic rishi-composed works 
vis-a-vis the Vedas. Thus they lacked any statement establishing 
the unique position of the Vedas as the norm of all truth. This 
uniqueness was, however, indicated in the first upaniyam by the 
vague formula that the Vedas constituted ‘an extraordinary 
authority’ .8° 

These principles were approved by Dayananda, and never 
changed. He was acutely aware of the implications of formulas 
dealing with the Vedas, and must have been conscious of the 
omission and approved of it. This does not suggest in any way 
that his own belief in the Vedas had been eroded, but it does clearly 
indicate that he did not expect the Aryas to accept his belief as 
a condition of membership. This decision was the outcome of 
discussions by the Swami with his Panjabi followers, who urged 
him to allow broader and less precise doctrinal requirements 
for membership of the Samaj. Mulraj was eminently qualified 
to speak on this matter: he was closely associated with the Swami 
and helped formulate the Lahore rules; he was the first President 
of the Lahore branch and the Swami later appointed him Vice- 
President of his Trust. Mulraj interpreted the wording of the 
vital third rule as follows: 
Swami Dayananda purposely abstained from entering in the Niyams 
any doctrinal points: and philosophical questions. He believed in all he 
wrote, but he had toleration for the views of others. If a man believed in 
the ten Niyams, the Swamijee thought that he could become a member 
of the Arya Samaj; whatever his opinions on other subjects might be. He 
did not make it an essential condition for membership of the Samaj that 
aman should believe his translation of the Vedas to be correct, or the opinions 
expressed by him in his works to be sound.... He was never required to 
sacrifice his freedom of thought and speech.*! 
This is clearly confirmed by the second upaniyam, which only 
requires for membership ‘belief in the fundamental principles’, 
and no more.*? 
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Rule 6 states the objective of the Samaj: “The principa) aim of 
this Samaj is to promote the well-being of the whole world, physi- 
cal, spiritual, and social.’ The other rules dictate the attitudes 
of mind that should pervade the members: they should be con- 
cermmed for truthfulness in all, and should actively dispel ignorance 
by wisdom; their activity should be guided by dharma and their 
social relations by affection; Aryas should not be content with 
their personal well-being, but they should have the good of society 
in mind: they should obey the laws that govern the well-being 
of all, but where their individual good is concerned, all should 
be self-governed. 

Mulraj understood very well that combination in the rules of 
a very broad doctrinal basis with the more important stress on 
those virtues which go to make moral man. 

We must be thankful that the Arya Samaj has been placed upon a very 
broad and catholic basis: the basis of belief in one Eternal God and in the 
Vedas.... On the broad platform of this religion, which is simple and 
free from philosophical theories, men, whose minds are in different stages 
of development and who have different modes of thinking, can come to- 
gether to revive the study of the Vedas and to worship and glorify the 
Omnipotent Being who was adored by our ancestors® 

But, says Mulraj, philosophical niceties do not make one into a 
saint, it is only virtues that build up moral man, and that is why 
‘Swami Dayananda took care to include in the articles of faith 
of the Arya Samaj all that is necessary for the making of a noble, 
virtuous, and religious man’.84 The subsequent history of the 
Panjab Arya Samaj confirms Mulraj's judgment. Dayananda never 
objected to some Aryas actively promoting widow-remarriage or 
continuing to be meat-eaters. In his mind there was a clear 
distinction between the basic principles all Aryas should accept, 
and the theological system and the body of Vedic interpretation 
that were his very own. The latter he propagated forcefully with 
all the power of his speech and his pen, but he never imposed 
their acceptance as a condition for membership of the Arya 
Samaj. 

The Lahore Aryas also re-wrote all the rules to do with the 
organization of the Samaj and arranged them into a properly 
ordered set of upaniyams or by-laws. Two omissions from the 
Bombay rules are noteworthy. The loose hierarchical structure 
was completely dropped,®* as was Bombay rule 15, requiring 
‘that all sacraments including the funeral rites shall be performed 
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according to the Vedas’.© Here again, the changes are in the same 
direction: lessening of the requirements and opening up the Samaj 
for a wider membership. One interesting innovation was the 
introduction of the annual meeting, which would also be the 
anniversary celebration of a particular Samaj. This custom was 
to become an important aspect of Samaj life in the coming years. 


Dayananda now effectively started on his major work of 
publishing a commentary on the Vedas. He had already sent 
samples of his work to pandits and orientalists, from Bombay 
in early 1875 and from Banaras in 1877, but there had been little 
reaction. °’ And now Dayananda made a much bolder move. 
He arranged a meeting with J. Griffith, secretary to the Lieutenant- 
Governor of the Panjab and Director of Public Instruction, and 
asked him if the Government would subsidize the publication 
of his Vedic commentary and would put it on the syllabus of the 
Panjab Colleges. He also presented him with a sample of his 
work. The Government passed the document on to the Panjab 
University, who circulated it for comment to R. Griffith, principal 
of Banaras Sanskrit College, C.H.Tawney, principal of Calcutta 
Presidency College, and three Sanskrit pandits of Lahore. Their 
adverse comments were referred by Dr Leitner, the University 
Registrar, to the Government. Somehow the Arya Samaj got 
hold of these documents and on 25 August two submissions were 
forwarded to the Registrar: one was Dayananda’s answer to 
the objections, the other was a plea for reconsideration by the 
Lahore Arya Samaj. On 14 November 1877 the negative answer 
of the Government was communicated to Dayananda and the 
Samaj. This was one more of the Swami’s many attempts to get 
for his Vedic movement a more general base, beyond all Hindu 
sectarian and caste configurations, from which it could have an 
impact on the totality of Hinduism.®* 

Dayananda did not base his request on the claim that his com- 
mentary was the only true one, or infallible. He claimed that 
his own interpretation was primarily based on the pre-Maha- 
bhiirata commentators, whereas other Hindu and European 
scholars relied on the later commentaries. His commentary, 
therefore, had a scholarly advantage in that it tried to approximate 
more closely to the most ancient sources. Moreover, it would 
stimulate research: "My Veda Bhashya by frequently referring 
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to the old pre-Mahabharata commentaries, and taking an adverse 
view to those of European scholars, will engender a strong spirit 
of enquiry which will bring truth to light, and improve the moral 
tone of our schools. As such it is deserving of the patronage of 
Government.’89 

Two things are noteworthy in these documents. First of all, 

there are a wealth of references to the Vedic works of European 
scholars. Dayananda did his best to keep abreast of what European 
scholars were publishing; every important contemporary Vedic 
scholar is mentioned.9° The second striking aspect is the writing 
and composition of the first document, which was signed by 
Jivan Das, secretary to the Samaj, who probably composed it 
in collaboration with other committee members. The document 
is very well composed in fluent and clear English, and is an indica- 
tion of the quality and competence of the leaders of the Lahore 
Samaj, and of their thorough understanding of the ideas and 
aspirations of their Swami. The final paragraph of their sub- 
mission makes this abundantly clear. 
In conclusion the Samaj may be permitted to recapitulate the principal 
grounds on which it seeks the patronage of the Government of the Punjab 
for the Veda Bhashya of Swami Daya Nand Saraswati, and to express a 
hope that the Government may induce all the other Local Governments 
in the country to combine with it in encouraging this noble and disinterested 
project of a great reformer and scholar. 

1. That Indian philology, if it is to follow a natural course. musi begin 
with a study of the Vedas. Hence a diffusion of their knowledge is highly 
desirable. 

2, That the publication of the present Veda Bhashya has engendered 
a spirit of enquiry, which it is well to encourage. 

3. That a spread of the true knowledge of Vedas is calculated to em- 
ancipate the Hindu mind from the trammels of superstition and deep-rooted 
prejudices. 

4. That Swami Daya Nand’s commentary is founded on most reliable 
authorities, acknowledged as such even by European scholars, but which 
they have not hitherto fully utilized. 

5. That unbiased opinions under the present state of circumstances 
cannot be expected from interested Brahmans or misinformed Europeans. 
Hence a fair trial should be given.®! 


It was in Lahore also that Dayananda wrote his answer to the 
criticisms of his Bhdshya by Pandit Maheshchandra Nyayaratna 
of Calcutta. This was later published as a pamphlet under the 
title Bhrantinivarana.®2 1t contains a detailed analysis of all the 
Pandit’s objections in sixty-five pages. The principal accusation 
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was that the Pandit was running after the European scholars, 
‘they are not God that we should accept without examination 
what they have written...Are they greater than our Aryan 
rishis that we should follow them above all and dismiss our ancient 
true books?’?3 Here too we find another aspect of Dayananda’s 
‘nationalism’. 

While in the Panjab the Swami wrote another work, the 
Aryoddheshya Ratnamala, which was published by a litho- 
graphical process in Amritsar at the end of 1877.94 It is a slim 
volume containing a hundred definitions and descriptions of key 
terms of Hindu religion and philosophy. It was meant as a small 
glossary for the people who studied Dayananda’s works and 
attests to the Swami’s sense of pedagogy. There were no new 
doctrinal developments, but one definition is of interest: ‘Mukti 
is the state of the attainment of God, who is all bliss, after having 
been liberated from all evil works and from the unhappy ocean 
of birth and death.’® The interesting thing is that this definition 
avoids the use of any term indicating eternity. In fact, this omission 
was deliberate. It was during this period that Dayananda for 
the first time stated publicly his new doctrine of moksha: ‘We 
have thought about this question for a long time, and now after 
three years of consideration we have become completely convinced 
that the fruit of man’s limited works is also limited, and that 
man’s spirit comes back into this world after having enjoyed the 
fruits of his good deeds.’ 

Thus Dayananda had now completed the radical revision of 
the ontological scheme presented in his first Satyarth Prakash. 
There he had stated that the jiva was non-cternal, and that there- 
fore moksha too, although irreversible, would come to an end 
in the final dissolution of the world.°”? We saw how he later changed 
this doctrine: the jiva was an eternal entity; the clear implication 
was that the irreversible moksha too was without end,°? But 
now he explicitly modified the latter: moksha is not an eternal 
state, but at the end of the great cosmic cycle it terminates, and 
the jrva re-enters the world of transmigration. This was a most 
extraordinary doctrine, unprecedented in the two millennia of 
Hinduism. The only precedent, and one of which Dayananda 
could not have been aware, was the mandala-moksha of the 
Ajivikas, buried for ten centuries in the tomb of the past.% 
Dayananda struggled with this problem for years, and he must 
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have been aware of the extraordinary nature of his solution. 
Therefore he must have had most compelling reasons for finally 
proposing it and persisting in his conviction to the end. He con- 
cisely indicated his basic argument in the definition itself, ‘the 
fruit of man’s limited work is also limited’. He was to elaborate 
the arguments in his second Satyarth Prakash, in our study of 
which they will be fully discussed. It will suffice here to say that 
the Swami’s argument was based on his growing conviction that 
man’s deeds alone earn moksha, and that the reward, therefore, 
must be commensurate with these deeds: since the deeds are by 
nature finite, the reward too must be so. 

Dayananda’s correspondence greatly increased during these 
months. In fact, in March 1878 he wrote a letter from Multan 
to the Lahore Arya Samaj, asking that they should engage for 
him another secretary, ‘versed in English, Urdii, and Hindi’, in 
order to help him with his correspondence.!0 Only a few letters 
have been preserved. He wrote frequently to his Bombay colla- 
borators, Harishchandra Chintamani, Gopalrao Hari Deshmukh, 
and Shyamji Krishnavarma, mostly about the Vedic com- 
mentary and about Shyamji’s planned trip to England. He also 
kept in touch with the Samajes of the Panjab. But his letters 
ranged widely, e.g. they went to a follower in Darjeeling,!®! and 
to Ramadhar Vajpeyi who had founded a Satya-Niripa-Sabha 
in Lucknow.!02 His letters to Babu Madholal of Danapur in 
Bengal were most efficacious. Madholal had founded a Hindu 
Satsabha and, thanks to the correspondence, it was transformed 
into an Arya Samaj in April 1878, a branch that was still flourishing 
when the Swami visited it for the first time in November 1879.! 


By the time the Swami left the Panjab, which he would never 
visit again, an enormous amount had been achieved. His 
Vedabhdashya was being sold all over North India. Bombay itself 
was taking some 120 subscriptions, with many more in a dozen 
other towns in Western India, even in Kathiawar. Some ten 
towns of the Central Provinces figure on the list; in Bengal, apart 
from several subscriptions in Calcutta, another ten towns are 
mentioned; and from both Bihar and Rajputana there is also 
mention of ten towns. But the most striking success was no doubt 
in the area of the U.P.: no less than thirty towns appear on the 
list, most with multiple subscriptions. This was a clear sign that 
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the Swami was succeeding in putting the Vedas back on the map 
of North India, and it augured well for his next tour in the U.P.!% 

In the Panjab the Swami left behind ten Arya Samaj branches: 
all the towns he visited had their Samaj, except Ludhiana, which 
was his first stop, and Gujarat, where the local Hindu Sabha 
refused to be converted. Some branches had a strong start, 
Amritsar with fifty members and Rawalpindi with thirty, whereas 
others started more modestly, Jhelum with twelve and Multan 
with only seven members.!°5 But the number of branches and 
of members would soon multiply and go from strength to strength. 
The Lahore centre was extremely strong, with at least three hundred 
members at the time of the Swami’s departure. 

What were the reasons for this resounding success, far greater 
than any other modern Hindu reformer ever achieved even after 
many years of preaching? It was the result of a combination of 
two elements, the particular and pressing needs of a strong, com- 
pact section of Panjabi Hindus at that time, and the message of 
Dayananda. There was the general communal situation of the 
Panjab, where Islam and Sikhism had for centuries brought about 
among the Hindus a greater empathy with reform and monotheism; 
where orthodoxy was never as strong as elsewhere in India; and 
where the Hindus constituted a minority community, within 
which brahmin influence was not very great. The merchant classes, 
particularly the Khatris, were in a crucial stage of development. 
The changes brought about by the British administration in 
education, the economy and occupations, influenced them more 
than any other group, and the rapidly changing group accordingly 
experienced new needs. The religious and cultural challenge of 
the British, expressed most strongly in missionary activity, had 
greatly discredited the weak and stagnant Hindu orthodoxy, so 
that many educated Panjabis had remained Hindu only on the 
surface. !© 

To that challenge Dayananda offered a response that was not 
just defensive, but aggressive: he affirmed the superiority of the 
monotheistic and non-idolatrous Vedic dharma over all other re- 
ligions, and the cultural and technological superiority of the Vedic 
Age. The Panjabis warmed to this approach whereas they had 
remained lukewarm and unresponsive to the endeavours of the 
Brahmo Samaj. The eclectic syncretism of the Brahmos, and their 
constant praise of foreign religions and scriptures, did not con- 
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stitute a solid enough basis of proud self-respect, and their whole 
approach reminded one too much of the West. Moreover, the 
Brahmo leaders were mostly Bengalis imported by the British, 
and the Brahmo Samaj ‘always remained a creature of the Bengali 
community’. '°? To the Panjabi the modern Bengali was somehow 
a product of the British Raj. This distrust of the Bengali and his 
pro-British views is also demonstrated by the fact that in the 
early years the Panjabi Aryas remained aloof from and hostile 
to the Congress, whose support ‘was generally confined to the 
handful of Bengali and Panjabi Brahmo Samajists who controlled 
the Lahore Indian Association and published the Lahore 
Tribune’. !% 

Other aspects of Dayananda's message also found ready 
acceptance. To a rising élite the doctrine that caste should be 
attributed not by birth, but only according to quality and merit, 
was a welcome one. The Khatris were at the time well on the 
way towards a secure position of educational, professional, finan- 
cial, and political superiority in society, yet their status, in the 
traditional sense, remained lower than that of both the religious 
and aristocratic élites. In previous centuries one particular group 
of Khatris, the ten gurus of Sikhism, had managed to become 
the leading group in the Panjab, both in religion and in politics. /% 
To the nineteenth century Khatris it may have seemed that 
Dayananda’s message offered them a similar opportunity. 

To an élite that was ashamed of the exterior apparatus of con- 
temporary Hinduism, and of the poor quality of its traditional 
leaders, the brahmins, it must have been most acceptable to find 
that Dayananda was striving to put the religious leadership squarely 
into the hands of those who were best qualified to undertake it. 
He bypassed the brahmins and pandits, and gave back to the people 
the pure Vedic rites and their own great scripture. They could 
be proud of both, and such a religion was free from all those aspects 
that figured most in the missionary satirization of Hinduism. 
Moreover, this religion was purely Indian in every aspect, and 
thus it freed the Panjabis from any feeling of being denationalized 
by the process of reform. 

When Dayananda left the Panjab his ideas had clarified them- 
selves in several areas, but most importantly, his conception of 
the aims and function of the Arya Samaj had developed, 
accentuating even further the trend his thought had taken in 
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Bombay. The minimal requirements in the Bombay rules regarding 
doctrinal matters had been lessened, thus opening the doors to 
a greater range of applicants. The increase in autonomy for the 
local branches also allowed for greater variety and flexibility. 
Both these innovations clearly indicate the Swami’s concern to stop 
the Arya Samaj from becoming a sectarian body. He completely 
rejected being the Guru, and, though he continued to expound 
and propagate his own ideas as forcefully as ever, he accepted 
dissent and even tolerated it among the leading personalities. 
He wanted to prevent the Arya Samaj from cutting itself off from 
the body of Hinduism by the sort of rash social protest the Brahmos 
indulged in. Although he did not believe in pollution by inter- 
dining, he personally always avoided any action that might give 
the orthodox an excuse for claiming he was ‘polluted’ by eating 
with non-Hindus. 

He firmly believed that the first task of the reformer was to 
get his ideas accepted: knowledge would gradually lead on to 
reform action, whereas premature implementation of minor points 
would only provoke the antagonism of Hindus, and thus endanger 
the very clissemination of the ideas. That was the type of approach 
he hoped the Aryas would follow, and one that also appealed 
to the Panjabis: the Swami gave them autonomy in the direction 
of their organization, and offered them a programme of radical 
yet gradual reform that would in no way upset the structure of 
their society or isolate them from non-Arya Hindus. A great 
cause of satisfaction to the Swami was seeing that his great project 
of Vedic commentaries was now at last properly launched all 
over North India. He never imposed the acquisition or study 
of them on the Aryas; his main concern was that they spread 
out over Aryavarta so that they might influence Hindus as a 
whole. 
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CHAPTER VIII 


The Final Years: The Founder 
and the Samaj 


When Dayananda left the Panjab there only remained just over 
five years of his life. Although the pace of his activities had 
already become hectic, in these last years the intensity and range 
of his commitments became greater, to the extent that one wonders 
how one man could cram so much into a day. Because of this 
great variety, for clarity’s sake, it is more convenient to devote 
different chapters to the various aspects of his work in these final 
years. This chapter analyses the Swami’s role as founder and 
leader of the Arya Samaj, and the next discusses his various at- 
tempts to reach the wider world of Hinduism. Dayananda’s 
work in the native states is studied in the following chapter, and 
his last publications and the further development of his thought 
are considered in a fourth chapter. 

The chronology of Dayananda’s travels in these last years 
was as follows: a tour of three months in the U.P. was followed 
by two months in Rajputana and another two years and three 
months in the U.P. After that he spent a total of two years and 
one month in Rajputana, interrupted by a six months’ stay in 
Bombay. Ail in ail, of the five years and three months left, two- 
and-a-half were spent in the U.P., two-and-a-quarter in Rajputana, 
and six months in Bombay.! The Swami now strictly limited 
his travels: he visited only important centres, on specific invitation, 
advertising his arrival beforehand; and all the towns visited had 
received him before, except for Roorkee and Danapur. He now 
travelled with a considerable quantity of books and quite a retinue 
of servants, helpers, pupils, and scribes. 

The visit to the U.P. was very different from the one before 
he went into the Panjab. At that time the question of founding 
branches of the Samaj had not been raised, because it was obvious 
that the people were not ready and forthcoming. But now the 
atmosphere had completely changed: the great success of the 
Samaj in the Panjab and the regular publication of the fascicules 
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of the Vedabhashya heralded the Swami as he came down into 
the Gangetic plains. No less than sixteen branches were esta- 
blished, some even before his arrival. 

The Swami’s pace of living is all the more remarkable because 
of a prolonged illness he suffered. He was already unwell] at | 
Aligarh, one month after leaving the Panjab,2 but during his 
visit to the Hardwar Kumbh Mela in February-April 1879 he 
was struck down with acute dysentery.3 This severe attack, how- 
ever, did not slow him down much. Although the condition eased 
a little at Dehra Dun, he was still very weak,5 and got worse again 
at Aligarh at the end of April. His condition must have been 
severe indeed to induce him to take a five weeks’ rest at Chalesar.6 
But when in early July he reached Moradabad for a week’s stay, 
he was found to have contracted severe sprue, a chronic infection 
of the bowels, and he could manage only three lectures.? The 
sprue, with dysentery and inflammation of the gums and throat, 
aggravated by three attacks of high fever, kept bothering him 
from July 1879 to May 1880.8 In Badaun, the Swami sadly re- 
marked that poison had been administered to him several times, 
and that some poison must have remained in his blood. ‘Hence’, 
he said, ‘my health has been ruined, otherwise I would have lived 
over a hundred years; but now there is no hope of this body sur- 
viving that long’.2 This feeling seems to have spurred him on 
to work even harder, and it also made him draw up his first will 
in August 1880 at Meerut. This protracted and acute illness also 
helps one understand how a sudden and savage disease would 
later fatally strike down a man of the physical strength and en- 
durance of the Swami: a chronic illness was brooding under the 
surface. Notwithstanding his affliction, Dayananda kept up his 
hectic pace till the end of November 1879, when he settled in 
Banaras for nearly six months. This prolonged stay seemed to 
have restored him to health. 

During these tours he continued his usual routine of lectures 
and discussions, but more and more time was devoted to writing 
and to his growing correspondence. Wherever he was, whatever 
his state of health, there was always a series of public lectures. 
At key places they increased in frequency. During his three weeks 
at the Kumbh Mela he set himself a very demanding timetable: 
from nine to eleven he was available for consultation, from one ' 
to five he gave his daily lecture followed by discussion, and from 
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seven to nine he gave special instruction to select people.!0 When 
he paid a three-and-a-half months’ visit from November 1880 
to Agra, a town he had not been near since 1866, he gave thirty- 
two lectures, the subject-list of which has been preserved. They 
covered the whole field of his thought and endeavours: God, 
the Vedas, prayer, ritual, diet, moral and political duties; there 
also were lectures on scientific knowledge in the Vedas and on 
cow-slaughter.!1 As a result, an Arya Samaj was established in 
the town. A similar intensive series of twenty-six lectures at 
Ajmer in May-June 1881 resulted in the founding of a branch 
there that would continue to flourish.!2 

Public debates had long been one of the Swami’s propaganda 
tools, but in the Panjab they were not the fashion; of the three 
debates conducted there, two quickly collapsed, but the third 
was formal and properly recorded. In the U.P. and Rajputana, 
debates were more in demand, and Dayananda often showed 
his readiness to participate by throwing down the gauntlet on 
his arrival in a town. However, his attitude had hardened; he 
was never prepared to take part unless formal rules were drawn 
up and agreed to down to the last detail. There had to be an im- 
portant patron and a neutral, trustworthy chairman; the topics 
had to be clearly defined; the time available to the speakers had 
to be decided; impartial scribes had to take down every word 
and the full report had to be published over the signatures of 
chairman and participants. 

The negotiations, oral and written, were sometimes very 
protracted, and the net effect was that as many as ten proposed 
debates fell through. This was the case with the famous Muhammad 
Qasim Deoband whom Dayananda had already faced in the 
three-cornered dispute at the Chandapur Mela of 1877. Two 
further attempts to arrange a debate with him at Roorkee and 
at Meerut, proved unsuccessful.!3 The same thing happened to 
the negotiations with the Sanatana Dharma Rakshini Sabha of 
Meerut,!¢ the Sanatanis at Hardwar,!5 the Muslims of Dehra 
Dun,'6 and Pandit Angadram at Shahjahanpur.!? On a later 
occasion at Dehra Dun, both the Hindus and the Christian mis- 
sionaries were instantly put off by the Swami’s conditions,!® as 
were the pandits of Ajmer.!9 Only in three mstances could the 
parties arrive at an agreement, and a dispute took place. 

During his visit to Ajmer in November-December 1878, 
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Dayananda had a formal debate with the Reverend Grey and 
Dr Husband of the Scottish Presbyterian Mission, about some 
points in Genesis. One Muslim and two Hindu scribes took 
everything down in writing. The Swami opened with his usual 
type of attack, based on a naive and literal interpretation of the 
text, and the missionaries gave their considered answer. The pace 
of the debate was excruciatingly slow, being little more than boring 
dictation from both sides. The first day’s session produced only 
a few paltry pages of text, and the missionaries were completely 
exasperated, as was the chairman, Judge Amichand, who re- 
marked, ‘We will be here for six months!’ The clergymen declined 
to continue the debate in the same way, and suggested that written 
communications and answers should replace the painful dictation 
sessions. However, Dayananda refused to alter the agreed method, 
and the debate was discontinued in such a manner that the Aryas 
interpreted it as another victory for their Swami.20 

Another debate took place at Bareilly. The antagonist was the 
Reverend T.J.Scott, and the exchange lasted for three days, from 
25 to 27 August 1879. The successful conclusion of this occasion 
no doubt had much to do with the genuine friendship that had 
sprung up between the two disputants. They had first met over 
ten years previously, when the Swami was preaching along the 
banks of the Ganga. For four days then they had discussed God 
and salvation, and the foundations of mutual respect had been 
laid.2! They had faced one another again in the Chandapur Mela 
disputation of 1877.22 At Bareilly the debate focussed on three 
questions: rebirth, divine incarnation, and forgiveness of sins, 
all three central and weighty theological issues in the systems 
of both participants. It was a good exchange and both put their 
case clearly and forcefully. Scott showed himself the intellectual 
equal of the Swami and was able to make his points in a leisurely 
and assured manner. Not once did the Swami resort to his heavy 
sarcasm or his sledge-hammer type of denunciation. The debate 
came off very well, without claim or pretence of cheap victory 
by cither side, and it brought the two even closer together.23 In 
fact, shortly afterwards, the Swami visited the Reverend Scott's 
church and gave a small address, and Scott never missed the 
opportunity of hearing the Swami lecture.*4 

This type of public debate, intelligent, dispassionate, but slow- 
moving, must have had but little popular appeal, and could not 
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have made a great impact on the few people present: its pro- 
paganda value was minimal. No wonder that the Swami, who 
strove to a greater and greater degree to maximize the thrust of 
his influence, set such strict conditions that most potential chalien- 
gers withdrew. In some instances he replaced the oral confronta- 
tion by written controversy; this was more economical of time, 
and, through publication, it could easily reach a larger number 
of people. When the pandits of Farrukhabad tried to embarrass 
him by sending a list of twenty-five questions, he published a 
careful answer in the local Arya Samaj journal, the Bhdratsudasha- 
pravartak. The topics raised ranged widely: the duty of 
sannyasis, the forgiveness of sins, the eternity of atoms, God 
and free will, creation, freedom, moksha, diet, marriage, astrology, 
Shraddh, suicide, etc.25 

Raja Shivaprasad similarly tried to put the Swami in an awkward 
position by sending him a list of questions just before the latter’s 
departure from Banaras. These were all carefully answered by 
Dayananda in a pamphlet entitled Bhramocchedan, ‘The des- 
truction of error’. When the Raja published an answer to this, 
a rebuttal came forth from the Swami’s pen, entitled Anubhramoc- 
chedan. The issue raised in this controversy was the well-worn 
problem of the difference between the four Vedas and the 
Brahmanas: the Raja objected that Dayananda had not con- 
clusively proved that the former were self-evident revelation 
whereas the latter were not. At the start the exchanges were 
polite, but as the controversy grew the sarcasm and even abuse 
on both sides became harsh.26 Dayananda simply could not 
ignore the challenge of a man of the standing of the Raja. He 
had served with distinction in the native states, and had a great 
number of writings to his credit: as a result he had been granted 
the C.S.1. and the title of Raja. At the time of the debate he was 
Inspector of Schools in Banaras, and well known for his pioneering 
work in the Hindi language: he was in fact the guru of Bharatendu 
Babu Harischandra.27 

The intellectual climate in those native states Dayananda visited 
was quite different from that prevailing in British India. The 
power and influence of orthodoxy was greater and often it was 
in close alliance with the princely families. Education, the press, 
and an English-educated bureaucracy, those three activators of 
modernization, had been slow in emerging and in developing a 
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platform and a receptive audience for the reformer. In these 
areas the public disputation was still a potentially powerful means 
of getting a hearing and making an impression on both the popula- 
tion and the Rajas. In fact, the initiative for the debate sometimes 
originated with the princes themselves. 

In Masuda the Rao Bahadur tried to organize two debates. 
He invited Dr Schoolbred from Mewar for that purpose, but 
the clergyman was satisfied just to listen to Dayananda’s lecture 
and declined to debate. Then the Rao instigated the local Jain 
community to put forward a Jain scholar. Sadhu Siddhakaran 
of the sect of the Dhiindhiyas was duly called. By chance he met 
Dayananda on the road during a morning walk. They made 
each other’s acquaintance, and that was the first and last time 
they met face to face: the actual debate took the form of written 
communications. The Swami first sent a long list of questions 
to the Jain monk, and they were duly answered; but the second, 
even longer, communication of Dayananda remained unanswered. 
The sadhu simply declined to continue, ‘After all, I am a sa@dhu’, he 
said, and went on his way. The discussion centered around the Jain 
monks’ custom of wearing a piece of cloth over their mouths 
to avoid swallowing any insects, an aspect of their rigorous practice 
of uhimsa. The debate never reached any depth and except for 
the one short answer of Siddhakaran’s, remained largely an 
indictment of ‘Jain absurdities’ by Dayananda.2* However, the 
encounter had a considerable effect on the local community, as 
will be related later.2° 

The last formal debate was held in Udaipur between Dayananda 
and Maulvi Abdui Rahman, a local judge, on Il, 13, and 17 
September 1882. The discussion was mostly about the Vedas, 
with the Maulvi attacking and the Swami defending their position 
as unique revelation. The Maulvi was a sharp logician, but he 
soon found that it was quite impossible to lure Dayananda into 
a logical impasse. His doctrine of Vedic revelation had become 
neatly articulated, and consisted of a number of closely related 
tenets. Strictly speaking, none of these could by themselves survive 
the acid test of logic, but in the arena of a public debate Dayananda 
was very nimble in moving from one tenet to the other and thus 
forestalling the complete logical demonstration of any one of 
them. The Maulvi tried hard to pin him down, but after three 
days he must have been quite happy to terminate the show: at 
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no time was he able to force the Swami into a logical quandary.*? 


During this period the Swami was drawn into another type 
of controversy with some Jains that lasted two years. The first 
shot was fired by Seth Thakurdas of Gujaranwala in the Panjab 
in his letter of 13 July 1880 to Dayananda. It started as a slow 
correspondence, grew into a press campaign, and ended two 
years later in Bombay with the exchange of legal notices by the 
parties’ solicitors. About thirty letters, notices, and documents 
went to and fro, and the controversy became public property 
through the involvement of the press on both sides.3! 

His letters show that Thakurdas was not a very well-educated 
man, but he was doggedly persistent. His contention was that 
Dayananda had misrepresented the Jain faith and slandered the 
Jains by lumping together into one religion Buddhism, Jainism, 
and the atheistic Charvaka. The offending passage was on page 
402 of the first edition of the Satyarth Prakash, where a number 
of verses were reproduced as representing the Jain view. 
Thakurdas affirmed that they were not part of the Jain scriptures, 
and simply asked Dayananda to declare where they came from, 
adding that if the Swami could not prove that they came from 
Jain sources, he should say so, and withdraw them with an apology. 
This seems to be a Straightforward matter that could have been 
cleared up in no time. However, Dayananda made a tactical 
error in underestimating the inquirer and delegating his Aryas 
to deal with the matter. The result was that Thakurdas was treated 
rather rudely. When after two letters he received an answer, 
it came not from the Swami but from the secretary of the Meerut 
Arya Samaj. His next two letters were similarly answered by 
Samaj secretaries. These answers were offensive in that they 
kept harping upon the ignorance of the writer, and urging him 
to arrange a shastrarth between the Swami and ‘a worthy Jain 
scholar’. In fact the Aryas on their own initiative started cor- 
responding with the Jain scholar Atmaram, whom they thought 
to be the man behind the scenes. Moreover, their answers to 
Thakurdas were consistently evasive in that they did not even 
attempt to answer his one question. 

At last, after six letters and four months, Dayananda himself 
entered the controversy with two letters of 6 and 14 November. 
These letters were much more reasonable and courteous than 
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those of the Aryas, and they attempted to answer both Thakurdas’ 
query and additional questions sent by Atmaram. About the 
offending verses referred to by Thakurdas, the Swami said that 
‘all those verses are from the works of a follower of the system 
of Brihaspati, named Charvaka, whose system has another name, 
Lok4yata, and who was a follower of the Jain sect.’32 At last 
we have a straight answer. The verses do indeed come from the 
famous Sarvadarshanasamgraha, where they are ascribed to 
Brihaspati and Charvaka, whose school is said to be also called 
Lokayata.33 However, this much is only half an answer, because 
Dayananda had also to prove that this Charvika system was 
in fact a sect attached to Jainism. 

By this time the controversy had become quite public and was 
being aired in the newspapers. In October 1880 Dayananda had 
written to Krishnadas Sevaklal, the Bombay Arya Samaj secretary, 
asking him to collect all books on Jainism that he could lay his 
hands on.34 Dayananda’s most complete answer to the question 
about the inclusion of Charvaka in Jainism is contained in the 
letter dated 14 November 1880. In this letter he quotes five books 
in support of his argument. These five books are not listed among 
those collected by Krishnadas Sevaklal in Bombay,35 but they 
do feature in the list of books found in the possession of Dayananda 
at the time of his death.46 This means that at the time of the con- 
troversy, even as he wrote to Bombay for more books on Jainism, 
he already possessed quite a few which he used in the corres- 
pondence. 

What, then, are Dayananda’s arguments for lumping the 
Charvakas and Jains together? He shows how the names of 
the saints of Buddhism and Jainism are completely interchange- 
able, and that this interchange in fact occurs in the books of the 
Jains themselves. This leads him to the conclusion that they 
are one and the same sect. He goes on to argue that the Charvakas 
are a sub-sect of Buddhism, quoting the Ratnavali. Therefore, 
he says, ‘I have proved what I set out to prove, namely the con- 
nection between the two sects’. In his argumentation he also 
refers to the fact that the three sects have much m common 
doctrinally, the basic common doctrine being their atheism.37 

Although today Dayananda’s contention may seem unjust and 
unjustifiable, the matter looks different when we put it in the 
context of the state of Jain studies in the nineteenth century: for 


192 Dayananda Sarasvati 


Jainism was a neglected branch of Indology. One of the main 
reasons for this was that the Jains were very secretive about their 
scriptures, which they started publishing only at the very end 
of the nineteenth century. Dayananda’s repeated accusations in 
this respect were completely justified. The result of this absence 
of texts and the ensuing lag in the study of Jainism was that among 
orientalists the exact relationship between the Jains and the 
Buddhists remained a disputed question.38 ‘At first the similarities 
between Buddhism and Jainism induced scholars to think that 
they were branches of the same tree. Some held that Jainism was 
anterior (H.T.Colebrooke, J. Stevenson) whereas others consi- 
dered the Jainas to be a Buddhist Sect. (H.H.Wilson, E. Burnouf, 
Th. Benfey, Ch.Lassen, A. Weber).°39 It was only at the end of 
the century that the Germans Bihler and Jacobi settled the matter, 
and not even then was their theory universally accepted. It is, 
therefore, not surprising that Dayananda too was confused, 
especially since he was aware of the theories of the European 
scholars.4 

While the correspondence with Atmaram was going back and 
forth, Thakurdas became increasingly frustrated and hostile, as 
he felt that he was being rudely ignored. He sent a notice to ail 
samajes daring them to declare openly their support for the Swami’s 
position, and threatening that if they did so they would become 
equally challengeable in court. Their answers did not satisfy him. 
He then enlisted the support of the Jain Raja Shivaprasad, whose 
book entitled /tikasatimiranadshaka had been quoted by Dayananda 
in support of his assertions. The Raja backed up Thakurdas. 
He wrote that the distinction between Jainisin and Buddhism 
had now been conclusively proved by a German scholar, and 
that the preface of his book clearly said that not ail its statements 
were to be taken as his own opinion, but rather as a basis for 
criticism and discussion. Thakurdas kept up his barrage, and in 
early 1882 he published several notices challenging the Swami to a 
shastrarth, He even came to Bombay and met the Swami, but 
he was not to be appeased. In June he sent a notice through his 
lawyers, and Dayananda sent an answer through his own. This 
answer was couched in such terms that it took all the wind out 
of Thakurdas’ sails. No offence was intended, it stated; if anyone 
convinced Dayananda that the verses were opposed to the princi- 
ples of Jainism he would delete them from the second edition; 
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and any objection to the sale of the book should be referred to 
the publisher. No doubt Thakurdas’ lawyers convinced him that 
the Jaw could do no more for him, and the matter rested there. 

The controversy with Jainism throws considerable light on 
Dayananda’s efforts at scholarship. He had with him in his travel- 
ling library at least ten books on Jainism, two of which were manus- 
cripts, plus an anthology of Jain texts selected and copied by 
himself.4! For this anthology he may have used the books collected 
for him in Bombay by Krishnadas Sevaklal. This was an impressive 
collection: it comprised no less than sixty-one manuscripts, varying 
from 250 to 18,000 verses in length, many of which were said 
to be three to four hundred years old; there were also twelve 
printed books. Sevaklal not only collected the books, but he 
also wrote a short description and prepared a table of contents of 
each.42 From the quotations contained in the second edition of 
the Satyarith Prakash one gathers that Dayananda did in fact 
consult these Jain books, held for him in Bombay, for the com- 
position of the section on Jainism. We also know that he did 
make an effort to gain awareness of the state of scholarship reached 
by Western orientalists. 

On the whole there was during this period little change in the 
Swami’s propaganda activities, bui there was a definite shift in 
emphasis. He continued his practice of preferring important 
centres and in general tried to build on the support he already 
had: he did not seek out new places to pioneer in, except for the 
native states which will be treated later. The public /ecture 
remained a very important instrument of influence. But 
increasingly he devoted more time to writing and correspondence. 
He now avoided public disputations with their narrow ambit 
and impact: he preferred the written word that reached a wider 
public, and even the few debates he held were duly recorded and 
published. 


Since his success in the Panjab, a new and important sphere 
of activity had been added to his endeavours: the establishment 
and direction of local branches of the Arya Samaj. The success 
Story of the Panjab had preceded him. We get some idea of this 
from an analysis of the list of subscribers published in the 
Vedabhashya instalments between early 1877 and the middle of 
1878, when he came down into the Gangetic plains. By that time 
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he had at least one hundred subscribers in the U.P., spread over 
about thirty different townships. There was a great difference 
in the type of person subscribing compared with the Panjab. 
There both the members of the Samaj and the subscribers were 
overwhelmingly from the trading castes, with only a very small 
sprinkling of brahmins and kayasths; this distribution faithfully 
refiected the composition of the rising Panjabi élite. In the U.P. 
the pattern was quite different: about twenty-two per cent of the 
subscribers were from the trading castes, about twenty-three per 
cent were brahmins, about forty-five per cent belonged to writers’ 
castes, and the kshatriyas represented some ten per cent.43 These 
proportions closely conform with the way in which the advance 
in education and employment was more evenly spread among 
those castes in the U.P. 

These figures, naturally, are only of subscribers to the Ve- 
dabhashya, even before the samajes were founded, and not 
of actual members, and thus indicate only the potential Aryas. 
But there is one document that sheds some light on the composition 
of the samajes in this area: a complete list of the initial 83 members 
of the Meerut Arya Samaj.44 The caste composition of this mem- 
bership was as follows. Forty-one per cent belonged to the trading 
castes, thirty-four per cent to the writers’ castes, and twenty-two 
per cent were brahmins, with about three per cent kshatriyas. 
Although the trading castes were the largest group, they were 
counterbalanced by a good proportion of brahmins and writers, 
whereas in the Panjab the first were utterly dominant. In fact, 
this is even more apparent in the composition of the committee: 
five of the eleven members were brahmins, four were writers and 
only two came from the trading castes, thus putting the balance 
of leadership clearly on the side of brahmins and writers. 

The distribution of occupations was also somewhat different 
from the one prevailing in the Panjab, where the overwhelming 
majority were Government employees and professionals. In the 
Meerut list, which gives the occupations of forty-five people, we 
notice that half of these were employed in Government offices, 
some thirty-five per cent were professionals, and fifteen per cent 
claimed the more traditional status of zamindar, tahsildar, and 
quanungo. As sixty per cent of the 38 names that bear no indica- 
tion of profession were vaishyas, one may presume that many of 
these were in fact engaged in trade. The overall impression is 
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that the Aryas of the U.P. were spread over a wider area of both 
caste and occupation than they were in the Panjab: this reflects 
the fact that the modernizing and opportunity-creating influence 
of the Raj had affected a more diversified section of society, and 
that the brahmins and kayasths played a leading role in this group. 

During Dayananda’s tours of the U.P. seventeen new samajes 
were established, five of which were founded even before his 
arrival,45 a fact which indicates the keenness of his local followers. 
The great majority of these branches were concentrated in the 
north-west, the area of Rohilkand and the Doab, between the 
Yamuna and a line going through Kanpur and Sitapur, the area 
contiguous to the Panjab. East of that line there were only four 
scattered samajes. This concentration of branches in the Panjab 
and Western U.P. added strength to the new organization. In 
only five of the centres visited by the Swami was no branch 
established at that time, but specific reasons account for most 
of these cases. Although he visited Aligarh twice, once for four 
days and later for a week, he was quite ill on both these occasions,*6 
and his week’s visit to Allahabad was similarly spoiled by illness.47 
His five weeks at Chalesar were purely a period of rest and 
recuperation.48 Saharanpur was also visited twice, but on both 
occasions it was a brief stop-over on the way to Hardwar and 
Meerut.49 The Swami spent three weeks at Bareilly, where he 
held his famous debate with the Reverend Scott, yet no samaj 
was founded at the time: however, one came into being some time 
after he left.59 The two weeks spent at Muzaffarnagar, where he 
gave ten lectures, did not produce a branch of the Samaj.*! On 
the whole, the founding of samajes was a success story, and only 
Muzaffarnagai looks like a failure. 

But the growth of the Samaj continued unabated in the following 
years: by the time of the Swami’s death the total number of samajes 
had risen to seventy-nine.52 That means that in the last three 
years of the Swami’s life, when he was absent from the northem 
area, the number of branches more than doubled. The greatest 
increase took place in the Panjab and Western U.P., where the 
growth was well over one hundred per cent.53 The fact that this 
rapid development occurred in the absence of the Swami demon- 
strates that the Arya Samaj had by 1880 definitely acquired a 
momentum of its own. 
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Now that so many branches of the Arya Samaj had come into 
being, one has to ask what kind of guidance and direction 
Dayananda gave them, and what authority he exercised. There 
is no ready answer to this question. It has been shown that the 
Swami wanted the branches to be autonomous, that he did not 
set up a central authority, and that he refused to occupy an official 
post such as president or act as a guru.54 But perhaps his as- 
sertive nature got the better of him. The answers to these questions 
lie scattered in the occasional reports of the early biographers 
and in the volumes of the Swami’s incoming and outgoing letters. 
In these last years his correspondence was very extensive, and 
only part of it has been preserved. The great majority of letters 
do not deal directly with Samaj affairs, but with his multifarious 
other involvements: the Press and his publications, his travels 
and controversies, the cow-protection movement, the Theosophical] 
Society, and advice to the native princes. Nevertheless, there 
are a sufficient number of letters extant dealing directly with the 
Samaj to give an idea of how the Swami saw and fulfilled his role, 
and how the Aryas regarded his leadership. 

At Roorkee Dayananda was asked if he would give his permis- 
sion for a meeting of the committee. He replied that his permis- 
sion was unnecessary as he was not himself 2 member. He was 
immediately made a member and he proceeded to tell the Aryas 
that they should always act in accordance with a majority 
decision.55 He seems to have adhered strictly to his explicit policy 
of non-intervention: not a single letter can be found that actually 
gives orders to a branch of the Samaj. He certainly offered his 
advice when he was asked, or when he thought it necessary. When 
a young man, who had been expelled from the Amritsar Samaj 
for stealing books, met him at Hardwar, confessed his theft, and 
promised to reform, the Swami asked the Amritsar Aryas if they 
would take him back.5° In Agra he advised an Arya to accept 
appointment as trustee of a Hindu temple, because in that position 
he might be able to exert worthwhile influence on the expenditure 
of the temple’s riches.5? When the Ajmer Samaj re-converted 
to Hinduism a Christian convert, a young widow with two children, 
the Samaj leaders reported the incident to the Swami and sought 
his advice on what should be done.5® 

When the Swami judged it necessary, he voiced his dissent 
in no uncertain terms. On hearing that the Lahore Samaj was 
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collaborating with the Brahmos in promoting the cause of widow- 
remarriage, he wrote to Lala Jivandas as follows: 
These Brahmos are different inside and outside. They have the idea 
that the Arya Samaj should become like them: reviled because they are 
similar to Christians. For a virgin there is no sin in remarriage, and for 
her who has been with a man there is no fault in niyoga. To act against 
those principles will produce now or later great distress, because it will 
be in violation of the Shdstras: no doubt outcasting will follow.59 

This is a very important and representative example of the 
exercise of authority by the Swami. Many Panjabi Aryas were 
in favour of widow-remarriage but did not accept niyoga. All 
Dayananda did was to reaffirm his own opinion, but he did not 
issue an injunction that the Aryas should follow it and stop their 
collaboration with the Brahmos. In fact, we know that the Panjabi 
Aryas actually increased their support for widow-remarriage: the 
Gurudaspur and Peshawar Samajes arranged such marriages,“ 
and the Arya Messenger, which Dayananda regularly received, 
even ran a ‘matrimonial notice’ inviting widows and men pre- 
pared to marry widows to contact the Arya Samaj of Lahore or 
Sitapur.61 

This same attitude of Dayananda’s is also clearly evident in 
his correspondence with Mulraj, President of the Lahore Samaj 
and one of the Swami’s closest advisers, whom he made vice- 
president of his Trust at the end of his life. Dayananda wanted 
to put a proposal to the Government to pass a regulation, ‘by 
which children of widows be entitled to claim and obtain their 
rightful share of the property, both movable and immovable, 
of their parents, and by which anyone trying to malign a widow 
in any way be liable to punishment by the Government’. In a 
letter to Mulraj he stated quite clearly that the regulation should 
be applicable to both remarriage and niyoga. He asked Mutraj 
if he would agree to draft a legal document.62 The Swami’s next 
letter complained that Mulraj had not used the term niyoga in 
his draft but only the term remarriage, and it included a draft 
document of the Swami’s own composition.°3 That seems to 
have been the end of the affair. Mulraj obviously did not agree 
with the Swami’s theory of niyoga and was not prepared to comply 
with the Swami’s wishes. Moreover, he must have realized the 
absurdity of including in such a legal document a term which 
had no legal standing. The important fact is that at no stage of 
the correspondence was anything like an order issued. 
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Another topic of correspondence between the two illustrates 
that relationship. In March 1881 Dayananda asked Mulraj if 
he would agree to translate the Gokarundnidhi into English. Three 
months later he complained that nothing had been done, and 
in November the Swami pleaded: 

It would be such a good thing if you could do that translation, and do 
it quickly, but so far you have not had the time. But for the sake of the 
country’s uplift time should be found. If you people do not do anything 
what can I do myself? If you cannot find the time, please send the pam- 
phlet back to me. When I go to Bombay I may meet someone who knows 
English. 

By December Mulraj had agreed to undertake it, but nothing 
materialized, and finally, after one year had elapsed, Dayananda 
wrote that he had found somebody else in Bombay, and told him 
to drop the matter now, ‘as he had too heavy a burden to carry’. 
At no stage in the correspondence was there ever a hint of 
command, and Mulraj’s reluctance probably had something to 
do with the fact that many Panjabi Aryas were after all meat- 
eaters like Mulraj himself. 

Some letters even show that certain Aryas did not hesitate 
to disapprove of some of the Swami's actions, and were prepared 
to give him advice. The Farrukhabad Samaj had started to publish 
a monthly, the Bhdratsudashadpravartak, which was warmly recom- 
mended by the Swami in his Vedabh@shya instalments. A letter 
from Dayananda to its editor, Lala Kalicharan, who was the 
secretary of the local Samaj, indicates that the Aryas had strong 
reservations about publishing the Swami’s tract against the 
Theosophists entitled Theosophiston ki Golmaél-Poipal.66 But 
worse was to come. When Jagannath Das published his Arya 
Prashnottari, a catechism of Arya doctrines, the Swami objected 
to a number of statements and wrote a lengthy answer. The 
Farrukhabad Samaj consistently refused to publish this, notwith- 
standing repeated requests from the Swami, who finally had to 
publish it elsewhere. Their objection was that the tract might 
well offend against the projected Press Act, but that seems to have 
been only a poor excuse.§? There was another revealing aspect of 
this matter. From mid-1882 Jagannath Das and Munshi 
Indramani,®* librarian and president respectively of the local 
Samaj had been giving considerable trouble. The Swami was 
aware of this, and suggested that they were unworthy of remaining 
in the Samaj. Yet it took the Farrukhabad Samaj a whole year, 
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until May 1883, to expel the two gentlemen. This goes to show 
that the Swami’s word certainly was not law, and that he might 
well advise and urge, but that the final decision and the practical 
steps had to be taken locally. 

The Swami was not always a good judge of people, as the tribula- 
tions of his Press clearly show. The secretary of the Ajmer Samaj, 
Kamalanayan Sharma, wrote to him that he made too many wrong 
choices of people and that, therefore, 

It is the wish of the committee members that I write to you that, when 
you intend to engage somebody, you should first consult the local samaj 
about that man .... [f you had done so from the beginning and consulted 
the local samajes about Munshis Bakhtawar Singh and indramani, we 
should not have been caught in such a net of deceit today. 

Lekhram, secretary of the Peshawar Samaj, felt that the Swami’s 
intervention in the Jagannath Das affair was ill-considered, and 
told him so in his letter: 

Such things have now been done that as it were hail has dropped onto a 
ripe crop. My plea to you now is that you please keep quiet, and that in 
future you do not break the heart of such able people. If you take heed 
of my plea, then it is not necessary to consider everything lost.79 
Sunderlal, writing from the Vedic Press, also asked the Swami 
to temper his language: ‘Do not write that a particular person 
is a lazy layabout, because on hearing those insults his love for 
you wanes, he becomes antagonistic and leaves us, and we cannot 
get another of the same quality.’7! Both the secretaries of the 
Ajmer and the Lahore branches advised the Swami to leave the 
native states, where he could not achieve anything worthwhile, 
and to come back to the people through whom the real regeneration 
of the country could come about.?2 

In no circumstances did Dayananda act in the affairs of the 
Samaj as a dictator or an inspired guru, nor did the Aryas generally 
expect such an attitude of him. This does not mean that the Swami 
could not be authoritarian. He certainly could, but he did not 
act in that way towards the Samaj. His stubborn authoritarianism 
came to the fore in his management of his publications and of 
his Press. There he was the master and expected to be obeyed 
as a great number of letters show. In a letter to Pandit Bhimasena 
about his first will, he makes things quite clear: 

It is written in my will that 1 will be the one to give to anyone the power 


to deal with money, and the committee will have the right to execute my 
wishes. I have invested myself with the full power to make any addition 
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or deletion to the will, or to make a second one, to expel any member or 
to appoint another one. These rules have been made by me so that I am 
able to do as I wish.73 
This is a very different attitude from the one he adopted towards 
the Arya Samaj. One last example will show conclusively that, 
however much he was the inspirer and guide of the Aryas, he did 
not wish to dictate to them, and the Aryas did not expect him to 
do so. It was in 1877 that the Lahore Samaj wrote the new rules 
of the Arya Samaj which were adopted by all subsequently founded 
branches. But Bombay held on to its own origina) rules and 
regulations. During his last visit to Bombay the Swami urged 
the local Aryas to adopt the Lahore rules, and the manner in 
which his plea is made is significant: 
Brothers, the progress of the country is a task we have to accomplish 
in unison. In some matters a difference of opinion has persisted among 
us. Why should we not pull together in these too? Where we have differences 
of opinion, a solution can be found as long as we sit down together and 
discuss it in friendship. The bad condition of India has come about because 
we have quarrelled when differences of opinion arose. Civilized people 
first quench the fire of anger and debate the issues properly in friendship 
and without prejudice, and that is the way the country may achieve pro- 
gtess. That is why the original rules were altered. And the Lahore rules 
were formulated in such a way that nobody is able to put a false interpreta- 
tion to them. That is why the Bombay rules too should be changed so that 
there can be the same rules for the whole country. Certainly do alter the 
regulations (upaniyams) for the administration of the Samaj. But as for 
the rules, they should be uniform.74 
These are not the words of a dictator, neither were they taken 
as such. The local Aryas formed a committee to study the question, 
and it was decided to adopt the Lahore rules and to adopt the 
regulations also, but with some minor alterations. The Bombay 
Aryas were most concerned that the Lahore regulations replaced 
the hierarchic structure of the Bombay rules with too much local 
autonomy.?5 

The life and activities of the branches in fact intensified and 
diversified so much, especially in those last years while the Swami 
toured Rajasthan, that it would have been very difficult to order 
the Aryas about from a distance. The life of the branches shows 
both their autonomy and their increased interrelationship. 
From the biographies and the correspondence it is evident that 
there was a constant traffic of Aryas between local samajes even 
as far apart as Bombay and the Panjab. On the occasion of 
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Dayananda’s visit to Hardwar quite a number of Aryas were 
present,’6 and one comes across constant references to addresses 
given in a particular branch by passing Aryas from other branches. 
Particularly in the Panjab and Western U.P., where the greatest 
number of branches were concentrated, this interaction was a 
growing phenomenon. 

Moreover, among the Aryas there were now many able and 
prominent men, ready and eager to undertake responsible tasks. 
We have already noted Krishnadas Sevaklal’s collection and 
annotation of Jain works,”? and Jivandas’ tract in defence of 
the Vedabhashya;78 such tasks were to be increasingly undertaken. 
In fact, during this period the Aryas moved steadily into the arena 
of publication: no less than nine journals were started. From 
1879 Shahjahanpur boasted of a monthy called Aryadarpan, 
whose editor and proprietor was Bakhtawar Singh, secretary of 
the local samaj, who also edited the Arya Bhiishan.79 The jour- 
nal Bharatsudashapravartak of Farrukhabad was also edited 
by the local secretary, Kalicharan Ramcharan.*9 Meerut had a 
monthly in Urdu, the Meerut Samachar, edited by Ananda Lal, 
the branch secretary, and another one in Hindi was published by 
the local Deva Nagari Pracharini Sabha, also under Arya manage- 
ment.8! In Lahore three periodicals were being published by 
1883. There were two English journals, The Arya Magazine, 
edited by R.C.Bary, and The Regenerator of Aryavaria, edited 
by Hans Raj and Guru Datt. Lajpat Rai was the initiator of 
an Urdi paper, the Deshopakdr.82 Ajmer had its own Arya perio- 
dical, the Deshhitaishi.23 Although some of these journals were 
short-lived, they indicate the vitality of the Samaj, particularly 
in the Panjab and the U.P. 

That was the area too where the Aryas started to produce 
pamphlets, a much-used contemporary means of propaganda. 
This was then, as it still is now, a most ephemeral type of literature, 
and most of it disappeared quickly, lost for ever. The few 
pamphlets we have knowledge of give some indication of the 
type of topics that were treated.*4 Jivandas wrote a tract sup- 
porting the cause of Hindi,®5 one defending the Vedabhashya,%6 
and another in which he pleaded for improvement in the conditions 
of women.87 He also translated Dayananda’s Bhiimika into 
Urdi.28 On the case for Hindi there was another pamphlet by 
Lala Dwarka Das.89 Lala Mathura Das went to war against 
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orthodoxy in his Arya Darshan,9° and Bawa Narain Singh 
wrote two pamphlets in which he attempted to present a clear 
statement of Aryan ideology.2! We have already mentioned 
Jagannath Das’s efforts where that subject was concerned. Pandit 
Umrao Singh wrote a pamphlet refuting the accusations made 
by the Theosophists in their journal.92 This form of propaganda 
would increase as the years went by, and it was encouraged by 
the Swami, who was now acutely aware of the power of the printed 
word. He himself wrote a number of tracts, and he also composed 
two short pamphlets to be used by Aryas in controversy with 
Muslims and Christians.93 He also urged that an American book 
against the Bible that he had come across be translated from 
English into the vernacular, which was eventually done.% 

Another method of propaganda, no doubt inspired by the 
missionaries and the Brahmos, began to be used by the Samaj 
in these years: the employment of full-time preachers. There 
were two categories, the paid professionals and the sannydsis. 
During these last years Dayananda himself trained and sent out 
three sannydsts of his own order of the Dandis: Swamis 
Atmananda, Ishwarananda, and Sahajananda, the latter two of 
whom were initiated into the order by himself. They combined 
study with touring and preaching, and were instrumental in found- 
ing new branches of the Samaj.95 In Udaipur, Dayananda tried 
to train the blind sddhu Girananda for such work, but this attempt 
failed.°6 Ever since that time the Arya Samaj has always had a 
number of Arya sannyasis. 

Apart from these the Samaj also sought to engage paid profes- 
sional lay preachers. Swami Sahajananda wrote to the Swami 
about this need, because several branches in the Panjab were 
breaking up for want of instruction and encouragement.9’? The 
Jaipur Aryas felt the same need, and put forward a proposal 
by the branches in the area to engage Pandit Gaurishankar in 
that capacity.9* Dayananda readily encouraged this step and 
worked out a plan by which the preacher would travel around 
in a methodical way amongst the different branches, so that the 
financial burden could be shared by all.99 The idea was important 
in his eyes, and he prevailed upon the Raja of Shahpura to donate 
a sum of thirty rupees per month to support a preacher.'00 He 
saw the preachers’ role as one of support for the local branches, 
and of stimulation of new growth, as he stated in a letter: ‘If two 
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such pandits in addition to people like Swami Sahajananda and 
Swami Atmananda travelled around constantly, it would bring 
joy to the old samajes, and it would also result in the creation 
of new branches’.!°! This was a way in which the Swami tried 
to see to the increasingly pressing needs of the growing Samaj with- 
out encroaching on his own precious time, which he felt was better 
spent in the work of reaching out to the wider world of Hinduism. 
As the Samaj thus grew in membership and activities and as 
the number of able men with personality and initiative increased, 
it is no wonder that trouble arose in certain branches. Moreover, 
the branches, being autonomous, were at the mercy of their own 
members and their quarrels. There was no higher authority to 
arbitrate decisively, and differences had to be settled locally. 
Bombay had its early share when the local president Harischandra 
Chintamani was found to have mismanaged Samaj funds. The 
Bombay Aryas turned to Dayananda for intervention, but his 
answer was characteristic: 
You write about your Samaj, saying that if I do not come the branch will 
disintegrate. Did you establish a Samaj because of faith in Harischandra 
Chintamani? If the condition of your Samaj depends on my coming and 
going, where am I, one person as I only am, going to run hither and thither? 
If there is an unworthy president in the Samaj, it 1s your business to dismiss 
him and appoint another one, and manage your branch in a proper way.!02 
Harischandra was expelled and replaced by Gopal Rao Hari 
Deshmukh.!93 In Ajmer trouble arose about the publication and 
finances of the Samaj journal, leading to a sorry wrangle and the 
resignation of the secretary. Here too, the Swami did not intervene 
directly, but let the branch work out its own solution.!©4 The 
difficulties in Lucknow too were primarily clashes of personalities, 
who each in turn informed the Swami of their side of the story 
in long letters.105 Even some Panjabi branches were collapsing, !0% 
and the trouble in Moradabad with Jagannath Das has already 
been referred to. Obviously the young Samaj ran into a lot of 
difficulties in the local branches, and they were mostly reported 
to the Swami and his advice was sought. Nevertheless, he did 
not intervene, and refused to come and clear matters up. He 
did give his opinion, but left action to the local members. His 
itinerary was his own, and to the distress of many Aryas he did 
not even consider cutting down his stay with the princes: in his 
own mind that work was more important than rushing around 
to help branches in solving their internal troubies. 
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Even if he was not an autocrat, there was one concern that 
Dayananda expressed so often that it must have been one of the 
most important things he felt about his Samaj: he repeatedly 
stressed that it was not a sect, and that nothing should be done to 
isolate it from the large community of Hinduism. ‘I do not wish 
to be isolated like the Brahmos from the caste-life of society, 
for it is better to remain within that society and work at its uplift’, 
he said when Pandit Ramadhar voiced the wish that the Arya 
Samaj should have a temple as big as the Moti Mahal, and he 
added, "if you make the Swami of the tempie into an Arya, then 
it becomes possible’.!07 On another occasion, while answering a 
Maulvi’s questions, he made his idea very concrete: 

The regulations and taboos of eating and drinking and marriage customs 
etc., have no connection with dharma or adharma, but they derive from 
the conduct of loca! custom and caste. But it is harmful to disregard them 
in one’s behaviour with people of other religions. If a wise man acted that 
way, then the people of his caste would despise him and that community 


would remain deprived of the benefits which his wisdom could have bestowed 
on them.108 


He used the same argument when declining to dine with Sayed 
Ahmed Khan in Aligarh.!% He acknowledged that a Muslim 
could become an Arya, but he made it clear that this did not imply 
that immediate interdining could be expected.!!0 The same reasons 
were offcred when he refused to eat a Brahmo’s food because 
it had been cooked by a low-caste female,'!! and when in Banaras 
he left a room where a Muslim was present to have a drink of 
water, because of the local taboo involved.!!2 

In 1879 in Farrukhabad he related the parable he would repeat 
in his second Satyarth Prakash. A man in search of the true religion 
asked the advice of a pandit, who brought him to an assembly 
of a hundred sects and religions. He consulted them all, and 
everywhere he was told the same story: our religion is the true 
one, the other ninety-nine are false. In despair he returned to 
the pandit who told him 
“Take heed only of those matters in which they all agree. Is there such 
a thing in which they all believe?” The man answered, ‘Yes. there are some, 
e.g. they recognize one god. and worship him. they teach that truth should 
be spoken and not untruth, and that one should have mercy on the poor’. 
Then the pandit said, ‘Those are matters of religion, follow them. The 
rest are only misleading lies’.113 

In other words, the advice of the pandit was: look for consensus 
not -controversy. That became increasingly Dayananda’s own 
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watchword and the one he wanted the Samaj to adopt. Nowhere 
did he state this more clearly than in explaining the meaning of 
‘Arya’ in a letter to Colonel Olcott: 

The society of the Aryas, that is called the Arya Samaj, and all those 
who renounce the bad qualities of dasyus and adopt the good qualities 
of the Aryas, when they form a society, its name is Arya Samaj: therefore, 
there is no harm in calling all such good societies Arya Samaj: on the con- 
trary, that name is their greatest ornament.114 

In these final years Dayananda felt that within the Samaj there 
existed among a few people two pressures, very much part of 
the Hindu make-up. One was to involve him more and more in 
a tole closer to the guru model, the other was to insulate the ranks 
of the Samaj against people who did not agree with all its ideas 
or with all the Swami’s teachings. These pressures would split 
the Samaj into two sections after the Swami’s death; but while 
he was alive he counteracted them wherever he could, because 
they were the pressures that tended to turn all Hindu reform 
into sectarianism. 

The Swami’s role as leader of the Arya Samaj in those final 
years now clearly emerges. In the first half of this period he con- 
centrated on the U.P. and a gvod number of branches were 
established. In fact by 1881 the movement, with its concentration 
in the Panjab and Western U.P., had acquired a momentum of 
its own that carried it forward. There was some pressure from 
certain Aryas to involve the Swami more closely and constantly 
in the affairs of the branches, but he resisted it and adhered to 
his conviction that these should be democratically self-governing, 
without president, guru, or central seat and authority. As the 
Samaj grew stronger and as the Aryas increased their contacts 
with each other across town, district, provincial, and state borders, 
they grew more aware of their strength and cohesion, and of the 
way they differed from other Hindus; some Aryas would have 
liked to increase and foster that cohesion and that distinctiveness. 
But Dayananda saw in this the danger of sectarianism, and he 
counteracted this tendency by stressing the universal character 
of the Samaj, and insisting that the Aryas should take care to 
remain full and respected members of their caste. 

As the life of the branches developed. and in turn fostered 
the growth of many new branches, and as the Aryas widened 
their interests and activities, Dayananda’s direct involvement, 
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instead of increasing, decreased. He knew the needs of the adoles- 
cent Samaj were pressing, and he tried to see to regular care for 
these needs by the use of sannyasis and preachers. But he him- 
self could not and would not see to them personally, because 
his main energy was directed elsewhere. His six months’ stay 
in Bombay in the first half of 1882 clearly illustrates that 
redirection. The Swami did not indulge in one single public debate, 
and he gave very few lectures. His lectures did not deal with idol 
worship or with the Vedas, but were mostly about cow-protection, 
a cause for which he was launching an appeal! at that time. Most 
of his working time was absorbed by his writing: from 8 a.m. 
to 4 p.m. he was at that task, and even a Ranade was not permitted 
to interrupt that routine.!J5 The young Samaj was in places 
rent by dissension and even struggling for survival, and cried 
out to the Swami for direction, and for the favour of a visit to 
boost their spirits. But the Swami was not to be distracted, as 
his gaze was now more than ever fixed on that wider community 
of Hinduism that always beckoned him. 
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CHAPTER IX 


The Final Years: The Wider 
World of Hinduism 


When Dayananda left the Panjab in 1878, he was met with instant 
success: his stays in Roorkee, Dethi, and Meerut each resulted 
in the establishment of a samaj, and the Meerut branch was a 
major triumph: it had no less than eighty-three founding members, 
many of whom were prominent citizens.! [t seemed that Western 
U.P. was just waiting for the Swami’s appearance. One would 
have expected him to continue in that area, so ready for the har- 
vest, but he did not. Instead, he went south into Rajputana, 
and on his return he moved straight up to Hardwar for the Kumbh 
Mela. thus delaying by about six months a tour of the U.P. that 
would result in the foundation of so many samajes. What was 
so important to the Swami that he thus postponed his visit to the 
U.P.” Two things called him south. an invitation from the 
Maharaja of Jaipur, Thakur Ranjit Singh, to come and assist 
at a great public sacrifice.? and the annual religious fair at Pushkar. 
These two occasions had one element in common: they repre- 
sented the wider world of Hinduism, and that 1s why the Swami 
gave their call his preference. The native states had so far been 
little affected by the work of reform: they constituted the other 
half of India, where Dayananda's message had scarcely penetrated. 

The attraction of the Pushkar annual fair, which Dayananda 
had visited in March 1866, and of the Hardwar Kumbh Mela, 
was that. however much the Swami despised the Hinduism they 
flaunted, they were still the only occasions when anything 
resembling a great council of Hinduism gathered. For that reason 
they kept attracting the Swami. He had visited Hardwar twice 
before at the time of the Kumbh Mela: in 1855.3 when as a yogi 
in search of great teachers he avoided the mela, and again in 1867, 
when he went on his first great preaching expedition, but fled 
in despair.4 Now, as the successful founder of the Arya Sama} 
and a public figure, he went up again to face the great throngs 
of sannydsis, pandits, and the faithful. On his arrival thousands 


208 Dayananda Sarasvati 


of copies of a special announcement were distributed, in which 
he clearly set out the purpose of his visit. The dominant theme 
of this document was the need for unity and friendship among 
all Hindus for the sake of the well-being of the whole country, 
the need for collaboration among those Hindus who were per- 
meated with a sense of truth and morality, concerned about the 
good of all, and ready to cooperate in harmony: 
Where there are such people, there is no room for misery. These religious 
and wise people, whatever place, whatever community, whatever sabhd 
they belong to, adorn and strengthen their voices with love and wisdom. In 
the service of knowledge and the fight against ignorance, they fulfil them- 
selves and they generate the feelings and the deeds of friendship. It is in 
the voice of such people that the glory and wisdom that bring prosperity, 
happiness, and the splendour of the universal kingdom, find their stable 
foundation. Those who are not determined to coliaborate in providing 
that happiness remain for ever strangled by poverty and misery. Let us 
shed all hostility. ...God has given us the way to happiness in the Vedas, 
...as the great Vedic age clearly demonstrates. Why have we Aryans 
changed so much?.... By going against the Vedas, The way to recapture 
that ancient glory is to act in accordance with the Vedas. That is what the 
Aryans who are members of the Arya Samaj are doing, that is what they 
want to foster. They wish to increase the number of Aryans who are con- 
cerned with the welfare of all, and who, without guile, are united in the 
desire of communicating the knowledge of truth to all. It is for that purpose 
that they have formed a group of preachers of the science of dharma, and 
schools for the study of the Vedas and of the true Shdstras.5 

This statement is very significant, directed as it is to the great 
body of Hinduism on the occasion where it was best represented. 
It was an appeal to all Hindus to gather and unite, and it avoided 
that abrasive criticism of Hinduism the Swami so often voiced. 
Whereas earlier the stress had been mostly on controversy, now 
it was on consensus and collaboration. The prosperity and glory 
of the whole of Aryavarta was held up as the one overriding 
goal. And the role of the Arya Samaj was put in bold relief: it 
was to be a gathering of all Hindus fired by that ideal, encom- 
passing the whole Hindu commonwealth. The Samaj of itself had 
no particular aim; it was not meant to be just another sect or 
sabha joining in petty controversies and jealousies, but rather 
an assembly of all Hindus committed to the ideal of the recon- 
struction of Aryavarta. We have already seen how in his direction 
of the Samaj, the Swami constantly affirmed that idea and sought 
to prevent any actions that might cut the Aryas off from the great 
body of Hinduism.‘ 
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It is within this context that one should understand the eagerness 
with which Dayananda grasped the offer of collaboration from 
the Theosophists. Their involvement with the Arya Samaj started 
in February 1878 with a letter from Colonel Olcott to Dayananda 
and ended with the Swami’s firm denunciation of the Theosophists 
in a public lecture in Bombay in March 1882. The lengthy and 
intricate details of this episode have often been retold,’ and here 
it will suffice to enquire how it throws light on the mind and 
attitudes of the Swami. 

Olcott’s first letter could not but delight Dayananda: 


A number of Americans and other students who earnestly seek after spiritual 
knowledge, place themselves at your feet, and pray you to enlighten them. 
They are of various professions and callings, of several different countries, 
but all united in the one object of gaining wisdom and becoming better. For 
this purpose, they, three years ago, organized themselves into a body called 
the Theosophical Society. Finding in Christianity nothing that satisfied 
their reason or intuition... they stood apart from the world, turned 
to the East for light. and openly proclaimed themselves the foes of 
Christianity. ... For this reason, we come to your feet as children to a 
parent, and say, ‘look at us, our teacher: tell us what we ought to do. ... 
We place ourselves under your imstruction’.§ 


The Swami was elated: at the time he was in the Panjab, where 
Christianity was felt as a real threat. The letter showed how 
some Westerners were turning away from Christianity, and looking 
to India for the true religion, thus confirming his thesis that Vedism 
was the original and true religion of the whole world. His answer 
expressed his delight; he promised to help all he could and to 
remain in contact by letter, and continued: 


I am of the same opinion as you are concerning Christianity and other 
religions. Just as there is one God there should be one religion of all people. 
And that religion consists in worshipping one God, obeying his command- 
ments, and working for the well-being of all. It 1s expounded in the eternal 
Vedas, practised by the wise, in conformity with reason,...and to be 
followed by all men.... We pray the Lord that by his grace and the effort 
of men one day these religions may disappear, and that in the midst of all 
people may be established the one true religion which throughout the tradi- 
tion has been preserved by the Aryans.’ 


The Theosophists seem to have been in an indecent hurry, 
possibly because their Society was in bad straits,'° and probably 
also because they were unduly encouraged by a misrepresentation 
of Arya ideology by their correspondent in Bombay, Harischandra 
Chintamani.!! They did not wait for the Swami's answer, and 
resolved on 22 May 1878 to 
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... accept the proposal of the Arya Samaj to unite with itself, and that 
the title of this Society be changed to ‘The Theosophical Society of the 
Arya Samaj of India’. Resolved, that the Theosophical Society, for itself 
and branches in America, Europe, and elsewhere, hereby recognize Swami 
Dayanand Saraswati, Pandit, Founder of the Arya Samaj, as its lawful 
Director and Chief.!2 


Olcott wrote another long letter to Dayananda in June asking 
for more information, but even before that he wrote in the /ndian 
Spectator of 29 May, that ‘Buddhism, or Wisdom-Religion’ 


is contained in the Vedas: hence the Aryans had it. It ts this Wisdom Re- 
ligion which the Theosophical Society accepts and propagates and the 
finding of which in the doctrines expounded by the Reverend Swami Da- 
yanand Saraswati Pandit, has led us to affiliate our Society with the Arya 
Samaj and accept its chief as our supreme religious teacher, guide, and 
ruler.'3 


Dayananda’s next letter, written on 26 July, was a lengthy one. 
He first accepted the amalgamation of the two bodies, and went 
on to answer Olcott's questions, stating with great clarity his 
monotheism and his belief in the jivas as separate, eternal entities: 
thus he left no room for doubt about the essentials of his teaching. 
The letter also discounted the belief in ghosts, and declared the 
photo of a ghost which Olcott had sent to be a clever trick.!4 
Moreover the Theosophists recerved in August from Shyamji 
Krishnavarma a translation of the rules of the Arya Samaj, setting 
out the conditions for membership. All this information was 
somewhat different from the misleading impression Harischandra 
had given in his letters, and it generated opposition within the 
ranks of the Theosophical Society. In September the Soctety 
resumed its former separate status and established ‘The Theo- 
sophical Society of the Arya Samaj of Aryavart', a different body 
open to members of both organizations.!5 In fact, it seems that 
Dayananda himself had written a letter suggesting some similar 
arrangement, but that this letter had not been forwarded by 
Harischandra.'6 This new development was to grow into a major 
irritant in the relationship of the Aryas and the Thedsophists. 

Nevertheless, the Theosophist leaders were not to be dis- 
couraged: Col. Olcott and Madame Blavatsky arrived in Bombay 
in February 1879. They were warmly received by the Aryas in 
Bombay and Saharanpur, but on account of the Swami’s current 
illness, they did not meet him until the first of May at Saharanpur, 
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whence they proceeded to Meerut: all in all they spent five days 
together.!? Their long talks through interpreters were very cordial 
and the Swami praised the two leaders highly in his subsequent 
letters.18 They discussed the problems arising from the misre- 
presentations on the part of Harischandra, who by this time had 
been removed as publisher of the Vedabhdshya. The Swami wrote: 
When I spoke personally with the Colonel, he said that ‘in our Theoso- 
phical Society up to now it was the rule tc accept as members people of 
all religions. ... Now that we have understood the rules of the Arya Samaj, 
it will be done according to your will. Henceforth it will not be thus, and 
whoever does not like the rules of the Arya Samaj will not remain in the 
Theosophical Society.’19 
Although the text is not explicit, it seems that both understood 
that they were talking about the Vedic branch of the Theosophical 
Society only, and not about the whole body. Anyway, the Swami 
was still convinced of the honesty of the Theosophists, and harshly 
condemned Harischandra for suggesting that they were charlatans 
and tricksters.2° 

The Theosophists left for Bombay, but they kept in contact 
by correspondence. Dayananda encouraged them in their foun- 
dation of a journal, The Theosophist, suggesting the subtitle 
Arvaprakash,2! and he wrote at length to Mme Blavatsky ex- 
plaining his view of the fate of the soul after death.22 The three 
met again in Banaras in December (879. Olcott gave a public 
lecture in which he praised the Vedas as the oldest scriptures 
from which all wisdom spread over the world.23 Relations were 
friendly, but the confusion about the relationship between the 
societies had not yet been cleared up. In May 1880 Dayananda 
published a notice in the Aryadarpan to be sent to all samajes: 
neither the Arya Samaj nor the Theosophical Society were branches 
of the other body, but the Vedic branch of the Theosophical 
Society, to which the two leaders belonged, was a branch of both 
organizations.24 In a letter to Col. Olcott and Mme Blavatsky 
he asked them similarly to publicize this fact to their own members, 
‘as it should not be kept a secret’.25 As a sign of his continuing 
goodwill, he included both as trustees in his first will.26 

In Meerut, at the time of their third meeting, things came to 
a head. The Theosophist leaders had in the meantime visited 
Ceylon (Sri Lanka) in May 1880 and had been admitted into 
Buddhism.27 In conversations they now admitted that they did 
not believe in a personal God. This shocked the Swami, and he 
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insisted on discussing this with them, but they declined to stay 
and went on to Simla.28 The Swami then advised the Meerut 
Aryas not to join any other Society if they were convinced that 
the Arya Samaj rules were right.29 He now suspected that the 
Theosophists were deliberately keeping the relation between the 
two bodies vague in order to use his name and those of prominent 
Aryas to sweil their own ranks. On hearing of this, Mme Blavatsky 
wrote an indignant letter to Babu Chhedilal of Meerut, accusing 
the Swami of setting himself up as a pope, and denying that the 
Theosophists tried to enrol Aryas. She complained that if they 
had received Dayananda as a member, why should her atheism 
prevent her from being an Arya. She boasted about their reception 
at Simla and their influence with people in high places, and aiso 
referred to ‘feats’ she had accomplished. She also mentioned 
that although American and British Theosophists considered all 
Aryas their brothers, the Europeans in India were not prepared 
to do so: only the Swami would they recognize as such. The 
letter ended, ‘Please send a translation of this letter to the Swami 
for I want to know what his answer is to the question whether 
we will be friends or enemies. That is all I want to know.°30 
Dayananda sent her a long answer on 23 October 1880, a 
courteous and detailed refutation of all her accusations. He 
stressed that the Aryas had never tried to enrol Theosophists, 
whereas the latter certainly had endeavoured to enrol Aryas, 
and he suggested that matters could be settled in face-to-face 
discussions.3!1 Mme Blavatsky’s reply of January 1881 was a 
retreat, in that it now laid the blame for ‘misunderstanding’ on 
the Arya interpreters. ‘We have not changed our opinion of 
God, as the cause of all things visible... and of the Vedas as the 
fountain-head of all religions.” On the other hand, she affirmed 
that her society was not a religious body, but an organization 
for the study of old sciences and religions. She complained that 
whereas they had helped the Aryas all along, the latter were now 
turning against them.32 Dayananda’s answer was straightforward 
and dignified, affirming the constancy of the principles of the 
Arya Samaj in contrast with the Theosophists’ change in belief. 
He denied any aspiration on his part for authority, ‘1 do not wish 
to found a new religion, I only preach the eternal Vedic faith. ... 
I do not aspire to any position except that of preacher.’ All his 
other statements and actions confirm the truth of that statement. 
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He finished by expressing the hope that they could discuss things 
later in Bombay. ?3 

That was where interchange became confrontation. The two 
Theosophists were there from the very start of the year 1882, 
and Dayananda repeatedly urged them to have a discussion with 
him about the existence of God.34 He finally sent letters in late 
March demanding a meeting, and stating that if he did not see 
them he would denounce them in a public lecture.35 As they 
did not respond, the lecture was held on 28 March,36 and followed 
by a public notice to all Aryas, entitled Theosophiston ki Golmal- 
Polpal, ‘Humbuggery of the Theosophists’. This document set 
out in detail all the contradictions, changes, and lies in the writings 
and actions of the Theosophists from the very start, and concluded 
that ‘no good but only harm can come to Aryavarta and to the 
Arya Samaj from any connection with these people or their 
society’. He exposed them as tricksters and cheap jugglers who 
knew nothing of Yoga.?? 

Aithough initially some confusion was caused by Chintamani, 
the many documents leave no doubt that the Theosophists acted 
with duplicity, and tried to use the Swami and his Samaj for their 
own purposes. The subsequent history of their intrigues in India 
demonstrates quite clearly that such behaviour was in character.38 
The Swami was enthusiastic at first, but slowly grew suspicious 
of their beliefs and machinations. He patiently tned again and 
again to clear up the relationship between the two bodies, and to 
convince the Theosophist leaders of the wrongness of some of 
their beliefs. His letters show firmness and dignity, and a great 
amount of patience. But when he was finally convinced that 
his attempts were fruitless and that they obstinately refused to 
listen, he made the break publicly and with all the fire he could 
muster: the harsh tone of his final document was completely 
justified by the treatment he had received. Thus ended this attempt 
to widen the scope and influence of his Samaj: he certainly agreed 
to a very broad basis of cooperation, but some of his principles 
were too basic ever to become a bargaining point, and monotheism 
was categorically one of them. 

It was this same conviction of the need to reach the wider com- 
munity that made Dayananda spend more and more time on his 
writings. His Vedic commentary sometimes absorbed absolutely 
all his time, as in Kanpur,?? and we have seen how in Bombay 
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nine hours of his working day were reserved for it.49 This is no 
wonder, because in these last years he wrote an average of a 
thousand pages of commentary per year over and above his other 
publications, including the very important new editions of his 
Satyarth Prakash and his Sanskarvidhi. 

The decision of the Swami to acquire his own press was 
motivated by the urge to ensure the regular and continuing publi- 
cation of the commentary: he did not want to be at the mercy 
of the convenience or whims of other printers. The Lazarus 
Press of Banaras was at first printing for him, but a man was needed 
to supervise and coordinate the publication. Harischandra 
Chintamani was appointed, but mismanaged affairs, and was 
replaced by Munshi Samarthadan.4! The situation was still very 
unsatisfactory, and from early 1879 the Swami started asking 
people to subscribe funds to enable him to acquire his own press.42 
The Moradabad Samaj got the subscription going, followed by 
Meerut, Farrukhabad, and other branches; thus a sizeable amount 
of capital was gathered, and the Vedic Press was established on 
12 February 1880. It was a great achievement, but to the Swami, 
who always considered himself a sannydsi, becoming the owner 
of considerable property had a bitter taste: he said ‘today [ have 
fallen, 1 have become a householder’.43 

The early years of the Press present a sorry history of mismanage- 
ment and misunderstanding, evidenced by the many letters that 
have been preserved. The first manager, Munshi Bakhtawar 
Singh, got the financial affairs of the Press into a mess, and was 
dismissed within a year to be replaced by Babu Sidaram, who 
was put under the authority of Ray Bahadur Pandit Sundarlial. 
The Press was shifted from Banaras to Allahabad in March 1881, 
and the managers followed each other quickly: Sidaram, 
Jwaladatt, Dayaram, Munshi Samarthadan. Finally, in May 1883, 
it was decided to have a managing committee of seven, of which 
Pandit Sundarlal was President, and Pandit Bhimasena secretary, 
to act as supervisory authority over the finances of the Press.44 
At a particular crisis point, the Swami wrote, *... if nothing is 
done, then even our books will be stolen from us, and we shall 
not be able to keep anything at all. We shall give up the 
Vedabhashya and all our other work, and we shall happily roam 
around clad only in a loincloth.’45 

The Swami’s priorities were clear: he had acquired the Press 
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to ensure the regular publication of his Bhashya: so that had 

to come first. Repeatedly he wrote harshly asking Munshi 

Samarthadan to put an end to all outside work, ‘because this 

press is not a business venture, but only for the propagation by 

print of the true Shdstras’.© In this area the Swami claimed 
and exercised a full authority, often harshly expressed in his letters 
to his managers, who sometimes felt very hurt.47 On 16 August 

1880 he registered in Meerut his first Svikarpatra, or will. Two 

circumstances made him take this step. First, there was the long 

illness that troubled him from April 1879 to May 1880,48 which 
made him realize that he could not necessarily count on a long 
life. Secondly, the management of the Press had been erratic 
and at times corrupt, and had constantly needed the strong hand 
and decisive orders of the Swami. He had to make sure that in 
the event of his death the Press could effectively continue its 
printing and publication work. The will left the full control of 
the Swami’s property, ‘clothes, books, money, Vedic Press, etc.” to 

a body called the Paropkarini Sabha. These assets were to be 

used only for the three objectives clearly stated: 

1. The dissemination of the Vedas, Vedangas, and other true Shdstras, 
namely by promoting the commentary, the reading, and the teaching 
of them. 

2. The preaching and teaching of the Vedic dharma by instituting a body 
of preachers to be sent across India and outside so that truth may be 
accepted and falsehood rejected. 

3. Helping and providing in the protection, feeding, and education of 
the orphans and destitutes of India.*? 

The fundamental task of the Paropkarini Sabha was to con- 
tinue the Swami’s work of propagation of the Vedic religion. It 
is interesting that Dayananda added the third aim. Perhaps he 
already felt that it was among the outcasts and the orphans that 
buth Christianity and Islam were having their greatest success. 
This cause was to be taken up in earnest by the Arya Samaj at 
the end of the century. 

However, there was no direct connection between the Arya 
Samaj and the Paropkarini Sabha, which had no authority over 
the branches. Nevertheless, most trustees were prominent Aryas, as 
the Swami stressed in a letter to Bhimasena.5° Haif the number, 
pine, were leading Aryas from Western U.P., four of them from 
Farrukhabad; three trustees were from Lahore, two from Bom- 
bay, and one from Danapur, with Ranade from Poona and the 
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two Theosophist leaders making up the total. Lala Mulraj was 
appointed President. Jt is clear that at that time the Swami con- 
sidered the leading Aryas, especially those from the north, to 
be the people to carry on his work after his death, although he 
did include some persons whose connection with the Samaj was 
not so intimate: Ranade and the Theosophists. 

On 27 February 1883, while in Udaipur, the Swami registered 
a new will that cancelled the first. This document is practically 
identical in wording with the first one.5! The reason for the new 
will was that the Swami wanted to omit the names of four trustees: 
the two Theosophists, Munshi Indramani who had been expelled 
from the Samaj, and Dr Biharilal who had died. But the recon- 
struction of the list of trustees was much more drastic than the 
simple replacement of those names: the membership was enlarged 
from eighteen to twenty-three members, which means that nine 
new members were added to the remaining fourteen. The striking 
thing is that these new members all came from the ruling strata 
of the native states. The Maharana of Udaipur was the new 
President, and four members of his State Council were also in- 
cluded. Besides, there were the ruler of Shahpura, and the minor 
princely rulers of Delwara, Asind, and Masuda. These were all 
peopie whom the Swami came to know personally during his 
stay in Rajputana, This is a remarkable development: none of 
the nine additional members were Aryas. Moreover, they had 
three office-bearers, whereas the Aryas had only two. In the 
total membership the Aryas outnumbered the others 56.5 to 
43.5 per cent. This was obviously a deliberate step taken by 
Dayananda to enlarge the base of the committee of trustees, and 
to make it more clearly representative of a wider group; thus 
he expressed his concern for the wider world of Hinduism, at 
which his publications and his reform were directed. 


Dayananda’s proclamation at Hardwar, his collaboration with 
the Theosophists, his overriding concern for his Press and the 
publications, and the content of his will clearly show that it was his 
intention that his work and his Samaj should reach out into the 
wider world of Hinduism. In the last three years of his life he actual- 
ly managed to involve his Aryas in three successive agitations which 
brought them into close collaboration with a wide range of Hindus. 
The first opportunity came about by accident: it was the case 
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of Munshi Indramani.52 The Munshi was a well-known figure 
in Hindu circles: for twenty years he had been a vehement defender 
of Hinduism, writing numerous books and pamphlets against 
Islam. He first met the Swami at the gathering of reformers in 
Delhi in 1876, and a year later he was Dayananda’s assistant 
in the Chandapur Mela disputation. In July 1879 he became the 
foundation president of the Moradabad branch of the Arya Samaj. 

One year fater, in July 1880, the Munshi was brought to court 
by Muslims for some of his inflammatory writings against Islam. 
The Magistrate of Moradabad, after seeking advice from a Muslim 
functionary about the publications before the court, convicted 
Indramani, and imposed a fine of five hundred rupees and con- 
fiscation of the offending books. The Munshi lodged an appeal. 
which was heard on 18 September; the fine was reduced to one 
hundred rupees. He then sought to appeal to the High Court. 
This was disallowed, but the provincial authorities, anxious to 
end the disruptive affair as quickly as possible, returned the fine 
to the Munshi. 

This case was extensively written up in the Hindi newspapers 
of the U.P. and the Panjab, and the sympathy of all Hindus was 
with Indramani. As soon as he was convicted, funds to cover 
the costs of the appeal were collected among the Hindus, and 
even Banaras Hindu papers helped im the effort. In August 
Dayananda wrote a letter from Agra to the branches of the Arya 
Samaj, urging them to collect funds. There was a very unpleasant 
aftermath to the case: Indramani was accused of keeping for 
himself a substantial part of the money collected for his defence, 
a sum the Arya Samaj claimed was intended to become a standing 
fund for defraying the costs of similar cases in the future. This 
led to bitter public accusations by the Swami and the Aryas, and 
finally brought about the expulsion of Indramani from the Arya 
Samaj. 

The case of Indramani is extensively reported by biographers 
of the Swami, and the main thrust of their argument is to show 
the dishonesty of Indramani and the correctness of the Swami’s 
indignation, and of the drastic measures of the Arya Samaj. Their 
assessment seems right but, in presenting the case in that way, 
the biographers overlooked the most important aspect of the 
whole affair: the fact that for the first time the Swami succeeded 
in getting the Aryas deeply involved in an agitation m which the 
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Arya Samaj projected the image of being the defender of Hinduism 
and earned the sympathy of the majority of Hindus. 

It seems quite probable that it was that wave of Hindu sympathy 
for the Arya Samaj that prompted the leaders of orthodoxy to 
call an extraordinary meeting shortly afterwards in Calcutta. 
On 22 January [881 a council was convened which called itself 
the Arya-Sanmarg-Sandarshini-Sabha, ‘the council indicating the 
true Aryan way’, which made it its business to pronounce on the 
orthodoxy of Dayananda.53 Within the ambit of Hinduism 
such a display of authority in defence of orthodoxy was extremely 
rare, and its very occurrence demonstrates that a good number 
of the orthodox worried about the Swami’s impact. Their line 
of attack was revealing: they tried to brand Dayananda as un- 
orthodox, as a person beyond the pale of authentic Hinduism. 
They felt that the Swami's influence was reaching beyond the 
small group of Aryas; small sects never bothered the orthodox 
very much. It was that wider influence, exemplified in the agita- 
tion in support of Indramani, which they sought to counteract. 

The Council was quite a grand affair: it was held in the Town 
Hall, and those present were about three hundred pandits mainly 
from Calcutta, with a few from the U.P. and even from South 
India, plus another two hundred notables, among whom there 
were many small rajas and zamindars. Some of the leading parti- 
cipants were old enemies of the Swami. The instigator was Seth 
Narayandas of Mathura, agent for Seth Lakshmidas; they were 
Vallabhacharyas who had an old score to settle with the Swami. 
In fact they had already tried to get Dayananda thrown out of 
the house he occupied in Agra, and to lure him to Mathura for 
a public debate.54 Pandit Maheshchandra Nyayaratna, Principal 
of Sanskrit College, had formerly attacked the Vedabhashya, and 
had been answered by the Swami in a special pamphlet.55 Another 
prominent figure was Pandit Ramsuba who had written a booklet 
against the Swami.56 The Council’s final decisions were the 
following: 
|. The &rahmanas are as authoritative as the four Vedas, and the other 

Shastras as authentic as Manu. 

2. Idol worship, shrdddh, and pilgrimages are sanctioned by the Shdstras. 
3. The term agni in the Vedas means not God, but fire. 


4. Homa, or offerings of clarified butter into the fire, is not for the purifi- 
cation of the air, but for the attainment of moksha. 
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They declared that those holding a contrary opinion, as 
Dayananda was well known to do, were in contravention of 
orthodoxy. 

It is not likely that the Council decision carried much weight 
outside Calcutta. The Swami was well aware of these events, 
but he wrote to Kriparam, ‘we don’t have the leisure to write 
about the Calcutta Sabha, we have too much work with the 
Vedabhashya. \f you have the time, publish something yourself’ .57 
So he left it to his Aryas to give a detailed answer. But this attempt 
by the pandits to isolate him from the body of Hinduism was 
the reason why, immediately after the Council, he decided to 
launch an anti-cow-slaughter agitation: here indeed was an issue 
on which a great number of Hindus would sympathize with him, 
and through which his influence on the great body of Hinduism 
would grow. 

Dayananda’s concern for cow-protection appeared early in his 
career. In 1866, on his first visit to Ajmer three years after leaving 
Virjananda, he talked about it to Colonel Brooks, Agent to the 
Governor-General in Rajputana. His argument was already clearly 
established: the killing of cows was bad because of its economic 
consequences, as a dead cow provided little food whereas a live 
one provided for many.s* In 1873 in Farrukhabad he asked 
Mr Muir, the Lieutenant-General of the N.W. Provinces, if he 
would use his influence to promote the ban on cow-slaughter 
when he became a member of the India Council in London.>9 
He referred to the question in two places in his first Satyarth 
Prakash. One of the duties of a king is to prevent the destruction 
of useful animals, because the people depend on them, an argu- 
ment he elaborated in the section in which he criticized the British 
Raj. There he stated in full his economic argument: one cow 
can in the long run provide food for a hundred thousand, whereas 
its carcass scarcely feeds a hundred. The cow should not be killed 
because it is the basic condition of the good health and nutrition 
of all the people. The Swami restated this theme occasionally 
in the course of a lecture, for instance in Poona,®! but it certainly 
was flot yet a major concern of his. 

It was only in 1877 that cow-protection became a major issue 
and that Dayananda started to devote special lectures to it. In 
fact, it was precisely in the beginning of that year that a group 
of Hindus sent a plea asking the Government to stop the slaughter 
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of cows. When the Government answered that it could do nothing 
in the matter, Harischandra Bharatendu wrote bitterly about the 
injustice of a Government that favoured a minority of Muslims 
and Christians against an overwhelming majority of Hindus.6 
In 1879 the Swami made the following statement in Farrukhabad: 
‘There is no unity among us, that is why cow-slaughter keeps 
going on. If we petitioned the government all together, could 
it not come to an end?°5} However, he did not take any specific 
action at that time. 

Why then did the Swami, in early 1881, take the decision to 
launch a systematic agitation against cow-slaughter? In the 
beginning of that year the question once more hit the headlines 
in the north. The Hindus of Mirzapur came to know that a Muslim 
had acquired a cow for ritual slaughter. They managed to pet 
from the authorities an injunction that the Muslim in question 
was not allowed to slaughter the animal, though he was its legal 
owner. This decision, however, was soon over-ruled by a new 
magistrate. He held that the legal owner could dispose of his 
property at will, but gave the Hindus the right of appeal within 
six weeks. This case brought the communities into action. The 
Muslims founded a committee called Anjuman-i-Islami to raise 
funds for the court case. The Hindus too started a money-raising 
campaign that was widely publicized in the papers.“ 

Swami Dayananda was at that time in Agra, and could not 
have missed the upheaval. The Calcutta Hindu Council's decision 
was only a few weeks old, and here the opportunity arose to involve 
his Samaj in another agitation that would find an immediate 
response in Hindu circles. He decided to launch ‘a national cow- 
protection movement. Straight away he wrote his pamphlet 
Gokarundnidhi, ‘The ocean of kindness to the cow’, a work pub- 
lished within a few weeks, sold out quickly, and republished 
within a year. The Swami asked Mulraj to provide an English 
translation, but as Mulraj kept postponing the work, the transla- 
tion was done in Bombay, but it is not known if it was published.65 
The first half of the booklet sets out at length the case for a ban 
on the slaughter of cows and other useful animals. The economic 
argument is elaborated and supported by scriptural arguments, 
and opponents’ points are answered in detail. The fundamental 
ethical principle is simple: actions that cause injury to others 
are sinful. The killing of animals, in particular of the cow, leads 
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to harm in two different ways. It causes the ruin of society by 
undermining the production of the best possible food; it also 
does untold damage by destroying the ecology: ‘by the destruction 
of the natural order of the universe’.66 This line of argument 
shows the Swami’s concern for a healthy and pollution-free life, 
although its economics may be rejected. Animal slaughter, he 
says, leads to a greater dependence on grains, the cultivation 
of which increases wastage that pollutes earth, air, and water. 
Animals, even non-domesticated ones, have an important role 
in the cycle of nature: they clean up more than an army of sweepers 
could, and they are at the same time a great source of natural 
fertilizer. The protection of animals implies the protection of 
forests, which promote better rainfall and a purer atmosphere. 
Dayananda stressed that his argument thus encompassed the 
protection of the whole animal world, but he stated that the latter 
could only gradually be implemented. The immediate agitation 
was for the protection of the cow, which was selected by the ancient 
Aryans for special care because among the animals it is supremely 
useful, conferring the greatest benefits on man. In this work 
the Swami also stated his final attitude towards the consumption 
of meat: every form of it is sinful. The plea of the opponent, 
that a ritual context makes it morally right, was now rejected, 
and it was affirmed that the Vedas do not prescribe any rite in- 
volving killing or meat-eating. 

The second part of the pamphlet contains the laws and by-laws 
of a society called the Gokrishyadirakshini Sabha, ‘for the pro- 
tection of kine, agriculture, etc.’, usually shortened to Gorakshini 
Sabha. ‘All men who wish to devote their effort and help by 
body, mind, or riches, to this work for the benefit of all’ were 
invited to become members, and any society with similar aims 
was urged to associate itself. The Swami was very concerned 
that membership be kept open to all, as the explicit instructions 
to the secretary clearly show: ‘It should be borne in mind that 
a member may belong to any community or group whatsoever, 
and that any community or organization affiliated should have 
a representative in the executive committee.” The document gives 
details of membership, organization and management. Such a 
society was immediately started at Agra, and several more followed 
soon, but the exact details are not available. 

Apart from the pamphlet and the Sabha, Dayananda’s cam- 
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paign had a third line of attack: he planned to give impetus and 
strength to the movement by collecting at least a hundred thousand 
signatures to a Memorial which was to be presented to Queen 
Victoria, the British Parliament, and the Governor-General of 
India, The document published in Bombay on 14 March 1882 
outlined the case against cow-slaughter and asked the Govern- 
ment ‘to quickly put an end to the slaughter of cows, bullocks 
and buffaloes’.6? Hundreds of copies of this appeal were sent 
with an accompanying letter from the Swami to the Samajes, 
to leading personalities and institutions, and to the rulers of the 
princely states. It is difficult to assess the overall success of this 
campaign as it has to be judged from the few remaining letters 
that refer to it. In some places, the result was very quick and 
encouraging. There is a report of 40,000 signatures from Mewar, ®8 
of 60,000 in Patiala,°? and a letter from Bombay mentions over 
15,000.70 The Swami complained of the slackness of some Aryas, 
e.g. those of Meerut, and also mentioned that his mail was being 
tampered with.7! He was trying to communicate a sense of 
urgency; he felt that the Memorial, to be fully effective, should 
be presented during Lord Ripon’s governorship which was due 
to run out in 1884.72 However, his untimely death put an end 
to his own efforts, but on the whole the agitation generated was 
strong enough to bother the Indian Government.73 

Did Dayananda succeed in his aim of attracting that collabora- 
tion in this matter of the wider world of Hinduism, an aim so 
clearly stated in the by-laws of the Sabha? There are indications 
that he was indeed starting to achieve that end. The movement 
got the personal support of several ruling princes, notwithstanding 
the fact that, as kshatriyas, many of them were themselves meat- 
eaters. In the U.P. and the Panjab the response was assured, 
and regular incidents kept the issue on the boil.74 In Bombay, 
the impact was remarkable. During that last half-year stay, the 
Swami did not direct his energies towards idol worship and 
other controversies, but he gave a number of lectures about cow- 
protection. The effect was that some people dropped their previous 
hostility and supported him on this new platform. The Bhatiyas 
especially, closely linked to the Vallabhacharya sect, helped him 
to muster signatures for his Memorial, and even arranged for 
the Swami to give lectures on the subject in their halls.75 A final 
indication of the spreading influence in this respect is a letter 
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from Calcutta, from the editor of the Bhdrat-Mitra, praising the 
movement, promising full collaboration, and asking for a parcel 
of copies of the Memorial to be sent to prominent personalities 
and associations in Bengal.76 


In the early eighties another agitation gripped the Hindus of 
the North: the Hindi-Urdi controversy. This was not a new 
phenomenon, but the intense flaring-up of a movement that had 
started some twenty years earlier. In 1837 the Indian Govern- 
ment had decided that Urdi, written in the Persian script, would 
be the official language of the U.P., and in the sixties there came 
to be a movement to have Urdu replaced by Hindi in the 
devanagari script. Important landmarks in this campaign were 
Babu Shivaprasad’s ‘Memorandum on Court Characters’ of 
1868, the inauguration of the journal The Reflector in the same 
year, and the 1873 Memorial presented to Sir William Muir.77 
In these and many other writings and speeches the main arguments 
for Hind? and against Urdu were already clearly elaborated. 
Hindi was a ‘pure’ language, whereas Urdii was a barbarian 
mixture; the Persian script was hopelessly difficult and confusing, 
whereas devandgari was scientifically accurate and easy to learn. 
More important were the social arguments: the majority of the 
people of the U.P. were Hindi-speakers, and not only were they 
disadvantaged where education facilities were concerned, but the 
use of Urdii in official and court proceedings put them at the mercy 
of officialdom, as they could not understand the language used. 
The question was not, however, merely a social and linguistic 
one: by the seventies the movement for Hindi had already adopted 
as one of its main arguments the intimate connection between 
language, religion, and nation, in other words Hindu nationalism. 78 
Another important aspect of the crusade was the fact that at every 
stage a number of Bengalis were among its leaders: thus the move- 
ment for Hindi was in a way connected with the growing movement 
of Hindu nationalism in Bengal.”? 

In 1881 Urda was replaced by Hindi as the official language 
of the province of Bihar. This was an event that gave a new impetus 
to the promotion of Hindi in the U.P., which grew into a cam- 
paign, strongly supported by the prominent Bengalis Bhudev 
Mukhopadhyay and Rajendralal Mitra. When the Indian Educa- 
tion Commission, under the chairmanship of W.W. Hunter, came 
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to the U.P. in 1882, the agitation was in full swing, and signatures 
for memoranda were being canvassed with great enthusiasm.%¢ 

Dayananda’s interest in Hindi began with his visit to Calcutta. 
Once he had decided, on the advice of Keshub Chandra Sen, 
to conduct his preaching and writing in Hindi,8! he made great 
advances in that language, and it became the main vehicle for 
his teaching. Wherever he went, from Banaras to Lahore and 
Bombay, Hindi was the language he used. This was not just a 
policy of conventence, as Hind? was largely understood across 
the north, but also one of principle. In Gujarat the Swami could 
as well have preached in his own mother tongue, Gujarati, and 
thus would have reached the masses there even better. Hindi 
was to him another major means of surmounting the divisive 
multiplicity of India and of promoting unity across the barriers 
of states and castes. To the question as to when India would 
again reach its full greatness and prosperity, he answered, “When 
there is unity of dharma, of language, and of objectives’.82 The 
idea of Hindi as a national language had probably been proposed 
to the Swami by his Bengali contacts, Bhudevy Mukhopadhyay 
and Rajendralal Mitra,*3 and the connection of language and 
religion in a nationalist context had been, as we have seen, part 
of the Hindi movement since the seventies. 

In 1878 Harischandra Chintamani advised the Swami to have 
his Bhashya transiated into English, Urdii, and other Indian verna- 
culars, but he was told this should not be done because it would 
tend to discourage people from studying Sanskrit and Hind!.84 
Mme Blavatsky got the same answer when she urged a translation 
of the Bhdshya into English;#5 and in Hardwar, when the Swami 
was again asked that question, he affirmed that all Indians should 
learn Hindi, and that if they could not make such a small effort, 
very little else could be expected from them.86 The Swami en- 
couraged the Aryas to use Hindi, and the volumes of incoming 
letters show how hard they tried: some of the letters written by 
Panjabis, Marathas, and Gujaratis are a strange mixture of Hindi 
and their own vernacular.3’? The case for Hindi was at the same 
time the case for the devandgari script, which the Swami promoted 
whenever he could. In Udaipur he urged the Maharana to in- 
troduce that script into the courts, and he also included the study 
of Hindi and devandgari in the educational curriculum of the 
young princes.®3 [t was due to his pressure that Jodhpur made 
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Hindi in the devandgari script the state language in 1883.89 

In 1882 the Swami, who was at that time in Bombay, heard 
about the Hunter Commission and the efforts being made to 
put the case for Hindi before it. The information came from 
the Panjabi Aryas; the Lahore and Multan branches had already 
taken the initiative and submitted their memorials. Dayananda 
wrote immediately to the Farrukhabad Aryas urging them to 
collect signatures and submit their own memorial. He also asked 
them to contact the other branches and to prompt them to do 
the same. Again and again he himself wrote io different branches 
pressing them to take part in the campaign.” As a result, no 
less than twenty-nine memorials were submitted by the Arya 
Samaj, about a dozen each from the Panjab and the U.P., and 
a few from Bombay and Rajputana.?! 

When the Swami thus urged his Aryas to write memorials, he 
was not taking a novel initiative, but rather he was pressing them 
to participate to the fullest extent in a campaign that was well 
under way. In fact, less than a quarter of the pro-Hindi submis- 
sions to the Hunter Commission came from the Arya Samaj.92 
The Swami was directing his followers to become closely involved 
in an agitation that stood for the intimate connection of language, 
religion, and nationalism, and which had a strong appeal for 
most Hindus of the North. The case for Hindi presented by the 
Arya Samaj can be gathered from the two memorials that are 
available, those of Meerut and Kanpur.9} The linguistic and 
social arguments they used are identical with those that were 
already propounded in the seventies and nothing distinguishes 
them from most pro-Hindi statements of the decade. 


Thus, in those last years of his life, the Swami devoted much 
time and energy to activities that involved him and his Samaj 
with the wider world of Hinduism. His public notice at Hardwar 
had clearly stated the policy: consensus. not controversy, was 
to be the guiding motto. The Arya Samaj, which was already 
showing some leanings towards sectarianism, had to become the 
rallying point of all Hindus of goodwill, and had to be accepted 
by Hindus as such. The collaboration with the Theosophists 
was prompted by that intention, and so was the composition of 
the board of trustees of the Paropkarini Sabha. But the most 
significant move in that direction was the involvernent of the 
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Aryas in those three successive agitations: for the Indramani 
case, for cow-protection, and for Hindi. Each of these causes 
brought many Hindus together across the barriers of caste, sect, 
and provincialism. By its enthusiastic participation the Arya 
Samaj could project the tmage of being the protagonist of broad 
Hindu nationalism. None of these campaigns was created by 
the Swami: he came to the assistance of movements that were 
well launched, and to which many Hindus were deeply committed. 
All three movements also had a common factor in being directed 
against the Muslims, and containing a significant anti-British 
bias. Thus the Swami steered his Samaj towards closer cooperation 
with orthodox and sectarian Hindus, and anticipated the move- 
ment of sangathan, consolidation and integration of the whole 
Hindu community, that was later to flourish in the 1920s and 
1930s.94 

A final important indication of the widening of the Swami’s 
outlook is that in the last year of his life he turned for the first 
time his attention to South India. Aryavarta had always meant 
to him the region north of the Vindhya range. But as his concern 
broadened out and acquired national and political dimensions, 
his eyes turned towards the South. Letters to the Swami, written 
from early 1883, indicate that Dayananda had informed the 
Aryas of his intention to go to Madras after another visit to 
Calcutta.°5 The Aryas all over the North were clamouring for 
his presence, but the Swami had other plans: first he would visit 
Calcutta again, where he hoped to finally convert the Bengalis’ 
admiration into cooperation, and then he would tour South 
India. But these grandiose all-India dreams were shattered by 
the Swami’s untimely death. 
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CHAPTER X 


The Ultimate Effort: The Princes 
of Rajputana 


Why did Dayananda, after his great success in North India and 
at the very time that the spread of his Samaj was gathering 
momentum, move down into Rajputana to spend those years 
that tragically were to be his last among the princes of the native 
States? He always considered his mission to embrace the whole 
of Aryavarta, and it was only natural that his interest should 
turn to the princely states, that other half of the country generally 
bypassed by the reformers. But one should not forget that he 
himself was born the subject of a raja in Kathiawar and that for 
the first twenty-one years of his life he knew no other than princely 
rule.! Moreover, in the early stage of his public preaching his 
eyes had been turned towards the rajas by his guru, Swami 
Virjananda, who had himself been a teacher of princes and had 
enjoyed their patronage in establishing his school. Virjananda 
had also dreamt of a great Council of Hinduism, wherein these 
princes would take into their hands the protection and the pro- 
pagation of the works of the rishkis.2 One of the first areas where 
Dayananda himself preached was the state of Jaipur, where he 
converted the ruler to Shaivism and thus accelerated a conversion 
movement.3 The Swami knew from experience the power of the 
princes in their domains, and he too had sometimes contemplated 
the idea of a great Council of Hinduism in which they would play 
an important role.4 

The drift of Dayananda’s early preaching had brought him 
to British India, and it was in the urban centres there that he had 
finally found response and success. He always believed that those 
in political power could and should exert their influence for the 
sake of dharma, as all his dissertations on statecraft amply demon- 
strate. On several occasions he had tried to convince the 
administrators of the British Raj that they should take some 
steps for the sake of the protection of dharma, specially by pro- 
tecting the cow, promoting the study of the sacred language, 
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and legislating to protect widows.> But none of these attempts 
had been blessed with success. 

This failure convinced the Swami even more that the native 
princes might well be persuaded to exert their considerable power 
in the service of dharma. He asserted that the full prosperity of 
India depended on the unity of dharma, language, and atms, and 
he continued, ‘That is why I wish that the rajas of our country 
bring about in their own territory that threefold unity’.6 In his 
agitation against cow-slaughter he worked on two fronts: in- 
fluencing the British to legislate against it, and urging the princes 
to ban it.? He complained about the fact that in Jaipur so many 
churches were being built, and that the missionaries were con- 
ducting intensive propaganda: ‘The pandits and the rajas have 
not made any effort to remove them.’® These statements, his 
pronouncements on statecraft in his Satyarth Prakash, and also 
his directives to the princes that will be analysed later, indicate 
clearly that Dayananda was of the opinion that the princes could 
well apply their considerable power and influence to help in the 
reconstruction of Aryavaria in a way in which the British were 
not prepared to do in British India. 

Dayananda had occasionally visited raja states, mostly at the 
invitation of the rulers themselves. But the decision to make a 
protracted effort in their domains was a novel one, and there 
is no doubt that this decision was precipitated by his successful 
visits to Masuda and Chittor in 1881. Masuda was not a raja 
state proper, but a large estate within the British-administered 
territory of Ajymer-Mewara, only about thirty miles from Ajmer 
itself; yet in most ways Masuda was very much like the surrounding 
states of Rajputana. Dayananda had met Rao Bahadur Singh 
of Masuda, landlord and judge, at Pushkar in November 1878, 
and on his invitation he had spent a week with him in December. 
The Rao had attended the few lectures the Swami delivered, and 
had sealed their spontaneous friendship with a Rs 200 donation 
towards the Vedabhashya.® 

During the Swami’s 1881 visit to Ajmer, the Rao sent Pandit 
Vriddhichand there to invite him for a longer stay, and the Swami 
accepted immediately; he was the guest of the prince for nearly 
two months.!° The Rao Bahadur showed intense interest in the 
Swami’s work; he attended his twenty-two lectures, and tried to 
arrange some public debates. He invited Dr Schoolbred for that 
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purpose, but the latter declined a debate. The prince also put 
pressure on the Jains, who in fact invited Sadhu Siddhakaran 
to represent them, but the written debate that followed between 
him and the Swami was only shortlived.!! Dayananda’s preaching, 
with the wholehearted support of the Rao, was very successful, 
as was openly demonstrated at a public ceremony of investiture 
with the holy thread. It was a grand affair with all the pomp that 
could be mustered. A great Vedic altar was prepared, and the 
oblations were offered first by the Rao and then by four brahmins. 
Thirty-two people were initiated by the Swami himself while 
Vedic mantras were being chanted. Among the recipients of the 
sacrament were brahmins, kshatriyas, and kayasths, but the most 
striking fact was that half of the initiates were Jains. Another 
similar ceremony was held a few days later in which a smailer 
group was initiated, more than half of whom were Jains. This quite 
extraordinary event was reported not only in Arya journals, but 
even in the Bhdarat-Mitra of Calcutta.!2 

In Masuda, some Muslims, converted from Hinduism during 
the Mughal period, had retained the custom of obtaining their 
brides from their former Hindu caste. When Dayananda heard 
of this, he berated the Hindus for this evil custom, and they agreed 
to terminate it. His friendship with the Rao had become very 
close, and the latter tried to persuade him to settle down in Masuda, 
promising that he would subsidize the Vedabhashya. At his in- 
sistence the Swami prolonged his stay, but eventually he declared 
that his duty as a sannydas7 was to roam the land and instruct else- 
where. At last the Rao let him take his leave. and donated another 
Rs 400 for the Bhashya.}3 The Rao kept in correspondence with 
the Swami, supported his cow-protection movement, and tried 
to dissuade him from moving to Mount Abu at the time of his 
final illness.14 

From Masuda the Swami went, on the invitation of Thakur 
Hari Singh, to Raipur. Although a great yajna and a series of 
public lectures had been foreshadowed, nothing much resulted. 
The Raja did come to the Swami’s discourses at his residence 
but the other matters kept being postponed. When a telegram 
arrived announcing the death of the Thakur's wife in Jaipur, 
the Swami asked leave to move on, and went to Beawar in the 
Ajmer-Mewara territory where he gave a series of lectures.!° 
From there he went back to Masuda, where this time he only 
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gave instruction to the Rao.!6 Dayananda’s next stop was Banera, 
where he had been invited by Raja Govindsingh, a maternal 
uncle of the Rao of Masuda. There the Swami had some discus- 
sions with the Raja and his Rajpandits on Vedic matters.!’ 

But the great chance came when the Swami met Maharana 
Sajjan Singh of Udaipur, ruler of one of the great states 
of Rajputana, with a princely pedigree that outshone that of most 
rajas. The prince had taken up the reins of government only 
five years previously, at the age of seventeen.!8 The house of 
Mewar was Shaivite, but the young prince had difficulties with 
Hinduism as he saw it around him, and became inclined towards 
atheism. Two of his closest advisers were very concerned about 
this development. Both were very learned men, Pandit Mohanlal 
Vishnulal Pandya, the Secretary of the Udaipur State Council, 
and Kaviraj Shyamaldas, a member of that Council and a famous 
historian. They made efforts to interest the young king in 
Dayananda’s works and ideas. They told him all they knew about 
the Swami, and got him a copy of the Satyarth Prakash to read. 
The Maharana’s interest was aroused, and the two councillors 
corresponded with the Swami in the hope of bringing the two 
together. There was, however, a procedural obstacle: Sajjan Singh 
would not meet Dayananda outside his territory, and the 
Swami was reluctant to go to Udaipur without a formal invita- 
tion. However, by chance, an occasion for their meeting arose. 
A durbar was arranged at Chittor, where Lord Ripon was to come 
specially to invest the young prince with the title of G.C.S.I. When 
Dayananda heard about this, he decided to go there, and informed 
Kaviraj Shyamaldas about it. 

No place in India symbolizes more the splendour, valour, and 
virtues of Hindu princedom than Chittor. ‘My heart beat high’, 
wrote Tod, ‘as I approached the ancient capital of the Sesodias, 
teeming with reminiscences of glory, which every stone of her 
giant-like battlements attested."20 The Swami too was reminded 
of those glorious events as Maharana Sajjan Singh showed him 
around the historic monuments. They proclaimed the fight to 
death of the Rajputs and the self-immolation of their women at 
the conquest of Chittor by Ala-ud-din, and the similar rite per- 
formed when Akbar sacked the city. The ‘Tower of Glory’ 
recalled the victory of Rana Kumbha over the Sultan of Malwa; 
and the bards still sang the praises of the giant figure of Pratap 
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Singh whose heroic fight against the Mughals lasted a quarter 
of a century. 

When the durbar was over, the Maharana and the Swami had 
several meetings and soon great affection and admiration sprung 
up on both sides. The ruler invited the Swami to accompany 
him to Udaipur right away, but Dayananda excused himself: 
he had urgent work to do in Bombay. However, he promised 
that after his stay in Bombay he would contact the Maharana, 
and that, if the prince still so wished, he would then go to Udaipur.?! 
Many other princes met with the Swami and asked him to visit 
them in the near future.?2 

These were the events that drew the Swami to Rajputana. He 
had made close contact with one of its most powerful rulers, a 
young king earnest and keen to learn more about dharma and 
his kingly duties, who could have substantial influence not only 
in his own state, but also on the other rajas of the area: Sajjan 
Singh was noted for his concern to bring the native states closer 
together.23 At Chittor Dayananda had also met the Raja of 
Shahpura, from the same illustrious Sesodia clan of Rajputs as 
the Maharana, and with him too a close bond had quickly 
developed. The meeting with these two men was to the Swami 
an unexpected revelation. He said to Sajjan Singh: 

It was my opinion that in contemporary India the great majority of kings 
were a rather lazy lot, but having met you, I have come to believe that you 
are a very worthy person. Pandit Mohanlal had written to me that you 
are a lion for work, and that your virtues match your name. That is how 
I found you to be.”4 

The great success of his work at Masuda and the meeting with 
these two unusual princes were the deciding factors that took 
the Swami to Rajputana after his stay at Bombay: a new large 
sphere of influence called him, with the promise of reaching, 
through the goodwill and power of the princes, that ever beckoning 
wider community of Hinduism. 


During his six months in Udaipur, the Swami concentrated 
his energies on instructing the Maharana and some of his family 
and main advisers. His mornings and early afternoons were 
taken up by his writing and correspondence, and the evenings 
were devoted to serious instruction; as soon as the pupils were 
sufficiently familiar with the elements of Sanskrit, the teaching 
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moved on to consider selected texts from the Manusmriti, the 
political and ethical treatises of the Mahabharata, and the six 
darshanas.25 The Swami praised the application and regularity 
of his principal pupil in his letters to the Aryas.26 He did not 
give any public lectures, and he took part in only one public debate, 
the one with Maulvi Abdul Rahman described in a previous 
chapter.27 If in the early days of Dayananda’s stay, his pupils 
did not know their teacher too well, they soon discovered his con- 
victions. Some influential courtiers tried to convince the Swami 
that, if he dropped his criticism of idol worship, he would get 
many more people on his side. The answer was the usual one: 
truth must come first.28 When Kaviraj came up with the suggestion 
of erecting some ‘memorial’ to the Swami, he was rebuffed in 
plain language.29 Some businessmen tried to get the Swami 
involved in their judicial wrangles, no doubt to make use of his 
influence on the Maharana in their favour, but the Swami made 
it clear that that was completely outside his province.>? One 
day Sajjan Singh proposed to Dayananda that if he agreed to 
become the Mahant of the great Shiva temple, he would command 
much influence over the religion of the state. The Swami reacted 
with indignation because he thought that the king was tempting 
him with prospects of wealth: “You can never force me to break 
the commandments of the Vedas. Therefore, control your tongue. 
Hundreds of thousands have put their trust in me. It is my firm 
intention to follow the path of truth always and in every possible 
way.’3! 

As the months went by Dayananda’s instruction clearly started 
to influence the life of the Maharana. When the Swami gave him 
a suggested order of the day fit for a king, he accepted it and tried 
to implement the demanding schedule.32 He also seems to have 
accepted Dayananda’s doctrine of strict monogamy, even for 
kings, for it is reported that at that time he declined to go ahead 
with negotiations to take a second wife.33 

But Dayananda’s personal influence on Sajjan Singh spilled 
over into the area of court life and of the administration of the 
state. After the celebration of a great yajna that lasted several 
days, the king ordered that a daily Aavan was to be held at the 
court.34 At the time of the Dashahara festival, which celebrates 
the descent of the river Ganga from heaven, many buffaloes were 
ritually slaughtered in Udaipur. The Swami held in the court 
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a mock trial in which he played the role of the lawyer for the defence 
of the condemned animals. The ruler accepted the Swami’s 
arguments, but pointed out that these customs could not be 
stopped overnight on account of their great popularity. He 
nevertheless promised that he would see to it that the slaugh- 
ter was gradually reduced.45 The Swami also proposed that 
the work of the courts be done in the devandgari script, and he 
supplied for that purpose a list of translations of Arabic terms 
into Sanskrit. Such a proposal could not be implemented quickly, 
as it involved wide-ranging administrative changes.36 Another 
proposal was that a special school should be founded for the 
education of the sons of noble families where they would learn 
not only the military arts but also the Shdastras. Sajjan Singh 
accepted the proposal and took immediate action: plans for the 
building were drawn up forthwith; but the later illness of the 
ruler stopped further advance in the project.37 The Maharana 
also accepted and ordered the implementation in the Government 
schools of the curriculum prepared by Dayananda, which included 
his own Sanskrit textbook.38 

The Swami wrote for the king a long document containing 
advice on matters of statecraft:39 the first section dealt with the 
judiciary, and the second listed fifty-one special instructions. The 
document, though arranged in a somewhat haphazard manner, 
shows that the Swami’s ideas on statecraft had matured since 
he wrote his first Satyarth Prakash, where he remained too closely 
entangled jn the material of Manu. In this document only the 
three rules pertaining to war and the spoils of war can be described 
as completely irrelevant to the actual situation. The section on 
the conduct of the judiciary advised the setting apart of special 
days for criminal and civil cases, and put great stress on the im- 
partiality of all procedures, and on the great care that should 
be taken in the examination of witnesses and scrutiny of the 
evidence. 

The affairs of state should be managed under the king by the 
three Councils, as described in the second Satyarth Prakash. In 
these there should be representatives of officials and non-officials; 
no one man should be given too much power; and the people 
should be consulted in all matters affecting them. The officials 
should be able men, and should be kept under careful surveillance: 
in fact a special day should be set apart for the ruler to act as an 
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easily accessible ombudsman to whom any complaints about 
Officials could be referred.“ There is advice on the spending of 
the budget, but as regards taxation, only one point is emphasized: 
taxes should not fall heavily on the peasants, who are the main 
source of the prosperity of the state. 

A great deal of attention is given to the duties of the state in 
the area of social welfare. The state should provide education 
for all children and generous pensions to its retired servants, 
and it should take responsibility for widows and orphans. It 
should insist on monogamy, and implement the minimum age 
of marriage, sixteen for girls and twenty-five for boys.4! As general 
guidelines, these suggestions are all very advanced for the age, 
and of high quality, but obviously their implementation would 
have to take a long time. 

In his guidelines Dayananda intruded in an area where he had 
repeatedly shown his incompetence: that of sexual relationships, 
especially of newly-weds, under the heading ‘secret rules’. In 
this particular matter he remained completely dependent on rules 
he found in the Shastras; he could not come to grips with reality 
and his usually strong logical mind remained imprisoned by old 
formulas, For instance, he specified the particular nights of a 
woman’s menstrual cycle when intercourse would lead to the 
conception of a male or of a female child; he also prescribed a 
special diet that would ensure impregnation if it did not occur 
promptly enough.42 

There is no doubt that after six months in Udaipur the Swami 

rightly felt that a great deal had been accomplished. Not only 
had the Maharana accepted him in earnest as a close adviser and 
teacher, he had also started to implement in his state some of the 
Swami’s most cherished dreams. Dayananda’s letters show how 
enthusiastic he was about these results: 
I have found the Maharana to be what all kings should be: Jovers of truth 
above all, knowers of men and their qualities, and men aware of their own 
qualities and shortcomings. I have met many rulers but the mutual joy 
that pervades my relationship with the ruler of Udaipur, and that will remain 
strong in the future, such a pleasure I have but little hope of finding with 
any other ruler.*3 

He put the official seal on these high hopes by making the 
Maharana the President of the Paropkarini Sabha in his new 
will, and by including among its trustees no less than six members 
of his State Council, two of whom were on the Executive Com- 


The Ultimate Effort: The Princes of Rajputana 235 


mittee.44 Sajjan Singh showed his appreciation of Dayananda 
by expressing his thanks and his admiration in a farewell address. 
He also handed to the Swami various donations: Rs 1200 for 
the Vedabhashya and Rs 600 for the Firozpur Arya Samaj orphan- 
age. He presented the Swami with Rs 2000 as a personal gift, 
which the latter refused asking that it should instead be put into 
the Paropkarini Sabha Vedic Fund. The Maharana even proposed 
that, if the Swami would agree to write a commentary on the 
six darshanas, he would himself contribute Rs 20,000 towards 
its publication. The Swami declined this offer because he had 
first to complete his Vedabhashya.45 


From Udaipur the Swami took the road to Shahpura, which, 
although small in territory, was a very important chiefdom of 
Mewar.“6 Rajadhiraj Naharsingh had collected 40,000 signatures 
for the cow-protection memorial,4?7 and had met the Swami at 
Chittor on the occasion of the durbar. He had ascended the throne 
fourteen years earlier and was a young man of only twenty-eight.48 
The Swami stayed just under three months with him.4? In the 
first week they had long conversations and an excellent relation- 
ship was established. Then a regular order of the day was arranged, 
similar to the one adopted at Udaipur. The first half of the Swami’s 
day was taken up with his regular work, and every evening he 
spent some hours instructing the prince, the topics being Manu, 
Patanjali Yoga, and the Vaisheshika system. The Swami was 
engaged in practically no public activity: no lectures or debates 
are mentioned. The intensive course indicates the keenness of 
the raja to learn, and the visit was a great success. In his farewell 
address, the ruler expressed his sorrow at Dayananda’s departure 
but he agreed that he could not keep him any longer as the Swami 
had so much work to do elsewhere. As a token of his goodwill 
he donated Rs 250 for the Bhdshya, and promised to provide 
Rs 30 per month to pay for a preacher of the Vedic faith.5° He 
would arrange for the regular performance of the agnihotra, and 
establish a Vedic school for the sons of kshatriyas. He remained 
in regular correspondence with the Swami throughout the following 
months.5! 

The success of his stays at Udaipur and Shahpura gave the 
Swami great confidence that he was indeed beginning to make 
a serious impact on the native states. In a letter written from 
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Shahpura to Jodhpur, where he had been repeatedly invited by 
its Maharaja, he exclaimed, 

I accept with great joy the invitation to come to Jodhpur. And I thank 
Maharaja Jaswant Singh, Maharaja Pratap Singh, and you, Rao Raja 
Tej Singh, for the desire you have shown that I should come to Jodhpur. 
From this ] have come to the firm conclusion that the time has arrived for 
the advancement of Aryavarta, now that the ruler of Jodhpur and others 
have become enamoured with the true Vedic dharma and with ancient 
statecraft... I pray the Almighty that he may make you all of a determined 
mind, and that through you he may bring about the uplift of the whole 
of Aryavarta, so that he may make you share in the glory of that great 
achievement.52 

Little did the Swami anticipate what awaited him in Jodhpur: 
a bitter disappointment as far as the ruler was concerned, and a 
tragic illness that would carry him to his death. 

However, Dayananda’s enthusiasm was not surprising: after 
his achievements in one of the greatest states of Rajputana, 
Udaipur, he was now invited to Jodhpur, which also ranked among 
the most important of the area. It was the largest state territorially, 
the largest in revenue, and ranked only second to Jaipur in popu- 
lation. The princely house had an ancestry and a history that 
rivalled the glory of the house of Udaipur. The ruler, Maharaja 
Jaswant Singh, was forty-six and had ascended the throne eleven 
years previously. He was to occupy it till his death in 1895, and 
he had a good record as a ruler. His younger brother, Maharaja 
Pratap Singh, was his right-hand man, and acted as Prime Minister 
of the state from 1876 to 1902, when he was appointed ruler of 
Idar in Gujarat. Pratap Singh was looked upon as one of the 
most enlightened princes of India. His half-brother, Rao Raja 
Tej Singh, the illegitimate son of his father, was his protégé and 
close associate, and held a jagir from Jaswant Singh.53 In Jodhpur 
there was another personality with enormous influence not only 
on the Maharaja but also on the nobles of the region: the Muslim 
minister Miyan Faizulla Khan.54 

A series of letters written by the Swami during his stay give 
the surest and clearest picture of the development of his relations 
with the ruling family.55 The Maharaja was indisposed at the 
time of the arrival of Dayananda, who was received with all honour 
by Pratap Singh and Te} Singh. The ruler himself paid his first 
visit to the Swami after about one month. It was a very friendly 
meeting: Jaswant Singh asked Dayananda to consider him his 
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pupil, and the Swami spoke with him for three hours, mainly 
on the subject of statecraft. The ruler urged the Swami to instruct 
the people of Jodhpur as much as he could.56 

During this first month both Pratap Singh and Tej Singh had 
been visiting the Swami regularly and an excellent rapport had 
sprung up between them.5? After this month, the Swami felt 
confident enough to put some advice in writing for Pratap Singh. 
The first part of the letter expressed his concern over the fact 
that the leaders of such a great state, with such immense responsi- 
bilities, were wasting their time and spoiling their health. They 
should arrange their lives more strictly so that they might be 
strong and live long to work for the advancement of the people 
and to share in the glory of the regeneration of Aryavarta. The 
second part of the letter set out the conditions under which the 
Swami would be prepared to participate in debates with the local 
pandits mooted by the court: the princes should be present at 
these occasions and precise rules of procedure should be drawn 
up beforehand.5 

By the end of July Dayananda had been in Jodhpur for two 
months. He wrote to a friend that he did not know when he would 
leave, but that he thought he would stay on for a while, as there 
had been some improvement but much remained to be done.‘ 
He had seen little of Jaswant Singh and decided to write him a 
letter: ‘Though this is the first letter [ send you, yet, if it 1s needed 
and | am not able to meet you personally, we will remain in touch 
by correspondence.’ He praised the ruler’s ability and his great 
qualities, and went on, 
But it is such a great pity that, though you are such an intelligent man, you 
still keep engaging, I do not know why, in the following activities: drinking, 
consorting with prostitutes, kite-flying, gambling. If you do not give those 
pastimes up and devote at least six hours a day to state affairs, and if you 
do not show greater affection for your wives, princesses of great beauty, 
it is a great pity indeed. As a ruler is, so will the people be. All these bad 
habits are extremely injurious to your life expectation, your strength and 
health, your fame, to the achievement of the aims of dharma, artha, kama, 
and moksha, and to the parental care for your subjects.... On the love 
of husband and wife depends the welfare of the whole family; tts absence 
destroys the whole line.... Therefore, do not waste your precious time in 
drinking, womanizing etc., but spend it in the good work of looking after 
your subjects according to the sacred law of justice, and thus become worthy 
of universal fame and gratitude. 
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It was an outspoken letter, but not a harsh one, giving plain 
advice without in any way belittling the ruler, and it seems that 
Jaswant Singh took it in that spirit. The Swami still hoped that 
things might improve, as his letter written a week later indicates: 


The king is somewhat inclined to listen to my instruction, | believe that 
some improvement may be expected.... The Maharaja’s nature is ex- 
cellent, but his attitudes have been influenced by the bad company he keeps. 
He has not yet fully given up his evil habits. May the Lord be merciful 
so that this ruler may become deeply involved in his duties of state, look 
with justice after his subjects like his own children, and thus become crowned 
with fame.®! 


But Jaswant Singh was not to become a regular visitor of the 
Swami, who therefore wrote him more letters. The second letter 
is not available, but the third, written on 8 September has been 
preserved.®2 By this time over three months had passed, and very 
little had been achieved as far as the Maharaja was concerned. 
Dayananda wrote, ‘J will stay here for another three weeks or 
so...1 have come to the conclusion that you have spent your 
money in vain on my hospitality here, because you have not pro- 
fited in any way from my visit. As for me, you have satisfactorily 
taken care of all my needs.’ The first part of the letter gave general 
advice: keep up your work in the affairs of state, and increase 
it if possible because it is your foremost duty: take great care 
of the health of the crown prince: never remove Pratap Singh 
from his state duties, as no one else is so concerned about the good 
of yourself, and of your state; and spend Rs 10,000 per year on 
homa sacrifice, which will improve the rainfall and reduce diseases 
in your domain. This section ended with an expression of the 
hope that the Maharaja would devote his great qualities to the 
administration of the state, and thus promote the welfare of the 
people, which would bring him fame throughout the continent. 

This part of the letter was followed by seven more points headed 
‘personal’. Two of these concerned the education of the crown 
prince: no Muslim or Christian should be appointed as his tutor, 
as they would turn him away from the Vedic dharma; he should 
be taught Sanskrit and Hindi first, and only afterwards English. 
The other points had to do with the ‘vices’ of the Maharaja. This 
time the Swami’s words were both outspoken. and harsh. He 
condemned Jaswant Singh's adulterous association with the cour- 
tesan Nanni, and his involvement with a frivolous circle of 
courtiers as unworthy of a king, degrading, and injurious to 
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the carrying out of his kingly duties. This was the type of behaviour 
that made Indians bow in shame before the Europeans. The 
king’s own conduct had been influenced by his father, and if he 
continued in this way of life, then he should expect that his succes- 
sors would go the same way. 

Just as you have already given up the company of Ganeshpuri [the Shakta 
Guru of Nanni} and his cronies, who only teach evil things, why don’t you 
likewise keep away from prostitutes and flatterers? Your person is not 
destined for such base activities, for pleasure, and luxurious leisure, but 
for building the prosperity of millions of people by dint of hard work with 
justice and humanity. Study the duties of rulers in chapters seven to nine 
of Manu, and learn what is forbidden to them. I feel certain that you will 
be pleased to listen to these words that are harsh, but are conducive to your 
welfare and that of the state.% 

This was probably the severest reprimand Maharaja Jaswant 
Singh had ever had addressed to him, yet he seems to have taken 
it in the spirit in which it was written. 

By the end of that month of September a quarter of a year had 
gone by, and the only contact between the Swami and the Maharaja 
had been some six short meetings®4 and three letters. Dayananda 
decided to leave soon, as a letter of 20 September indicates.% 
Was his connection with Jaswant Singh really such a failure, 
and what went wrong in Jodhpur? Dayananda came to Jodhpur 
with high hopes, raised by his success with the rulers of Udaipur 
and Shahpura. He anticipated a similar reception, and expected 
too much too soon. The circumstances in Jodhpur were quite 
different. The major difference was the age of the Maharaja. 
Whereas the rulers of Udaipur and Shahpura were young men 
in their early twenties, Jaswant Singh was a mature man of forty- 
six, twice their age. He had been brought up and had lived for 
nearly half a century in a court where courtesans and the gay 
court life were a tradition. By his mid-forties his habits of life 
had been strongly established. Moreover, in Pratap Singh he had 
a very able and dedicated prince who took charge of many of 
the affairs of state and left him plenty of leisure time. 

Jaswant Singh was not a bad ruler, and he was obviously 
sympathetic to the Swami and his reforming ideas, and encouraged 
him to work among his people. On the other hand, he had no 
desire to become Dayananda’s personal! pupil or to drastically 
change his own way of life on the Swami’s advice, though he 
received the latter humbly and without resentment. He did not 
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counteract or even begrudge the profound influence the Swami 
exerted on Pratap Singh. Several events illustrate this influence. 
In August 1883 a branch of the Arya Samaj was established in 
Jodhpur under the patronage of Pratap Singh. In the same month 
Hindi was proclaimed the language of the state which was the 
first in India to take that step.66 When the sick Swami left Udaipur 
on the 16 October, Jaswant Singh came personally to bid him 
farewell. He offered Rs 2500 to the Swami, and with Pratap 
Singh and Tej Singh he accompanied the Swami’s pa/ki on foot 
for some distance.6? Those facts show that all did not go wrong 
in Jodhpur. The Swami expected too much, and he found it 
impossible in his personal relations with the Maharaja to overlook 
and condone his moral flaws, because in his mind the high personal 
morality of the ruler was inextricably connected with the prosperity 
and advancement of the state. 

The Swami’s public preaching in Jodhpur, encouraged by 
Jaswant Singh, took its usual form. Shortly after his arrival he 
issued a public notice announcing that he would give a series 
of lectures, which would last from four to six in the afternoon 
and be followed by a two-hour question session.°8 The earlier 
part of the day was taken up in writing, correspondence, and the 
reading of proofs. Initially the accent of his teaching was on 
cow-protection, and on the duties of the kshatriyas. In a state 
like Jodhpur the latter probably aroused some antagonism among 
the nobles on account of the outspoken manner of the Swami. 
He also clashed in discussion with the Muslim minister Faizulla 
Khan, when he criticized Islam. 70 

As time went by the Swami’s preaching took on the old aggres- 
sive tone: he gave lectures against the Vaishnavites; he had 
debates with Neo-Vedantins, Shaktas, and Jains, and it seems 
that gradually a definite atmosphere of hostility developed.7! 
Perhaps the Swami’s own frustrating disappointment in the 
Maharaja somewhat sharpened his tongue. On the opponents’ 
side, their awareness that their Maharaja kept aloof from the 
Swami may have encouraged them in their opposition. The 
Swami was certainly right that in the native states a person’s 
relationship with the ruler greatly influenced the reaction and 
attitudes of the people towards him. In any case, the general 
atmosphere was such that the Swami felt that he could not do 
much more good in Jodhpur, and should move on. 
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In letters of 24 September, he announced his decision to leave 
on the first of October,’2 and on the twenty-seventh he formally 
asked Tej Singh to make the necessary arrangements for his 
departure. This involved many preparations, and two days later 
he reiterated his request.73 But that departure was not to take 
place so soon. On 30 September he wrote that there had been a 
lot of rain, and that his departure would be delayed by a week.74 
It was in these last days that he was struck down by the illness 
from which he was not to recover. 

The illness?5 started with what seemed a mild indisposition 
on 27 September, but within two days it had progressed fiercely 
and caused vomiting spells, acute colic in the stomach, and racking 
pains all over the body. Dr Suraj Mal was called in, but his treat- 
ment did not allay the condition. So Dr Alimardan Khan, Assistant 
Surgeon at the local hospital, took over, and he treated the Swami 
for the next two weeks. The medications he prescribed, in massive 
doses it is reported, did not help: on the contrary, the Swami’s 
condition kept deteriorating. Within a week of Dr Khan’s medi- 
cation there was acute diarrhoea, so severe that it made the Swami 
faint repeatedly. Moreover, heavy coughing and racking hiccups 
now tortured him, and ulcers appeared on his body, on his head, 
and even inside his mouth. 

In the meantime the Aryas had become aware of the Swami’s 
illness through an announcement in the Rajputana Gazette of 
12 October. Lala Jethmal of Ajmer was sent to Jodhpur and the 
main branches of the Samaj were informed of the situation. On 
15 October Dr Khan advised that the Swami be moved to Mount 
Abu, and the Residency Surgeon Dr Rodan agreed with this 
advice: both thought that a cooler climate would help in the 
recovery. So the Swami’s final journey began on 16 October. 
He was carried by pa/ki for about seventy miles to Rohat, where 
he stayed a day and a night, and thence to Pali. From there he 
was transported by rail for about 120 miles to Aburoad. On 
the way, during a stop at Kharchi, the Swami was given some 
medicine prepared by the famous Hakim Pir of Ajmer. The 
Swami’s condition had not improved at all: severe diarrhoea, 
continuous hiccups, and high fever sent him into spells of fainting. 
From Aburoad Station he was carried by pa/k7 up to mount Abu, 
atriving on 21 October. 

There he was treated by Dr Lakshmandas, who was the first 
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to get some encouraging results: the Swami started to improve. 
But this doctor had been ordered to move to Ajmer to a new 
post, and he had already endangered his position by delaying 
his departure in order to take care of the Swami. In fact, 
Lakshmandas was quite willing to run that risk in order to look 
after his patient, for whom he had immediately felt affection and 
admiration. But when the Swami became aware of the situation, 
he ordered the doctor to leave at once for Ajmer. This unselfish 
act was a fateful decision: in the absence of Lakshmandas the 
Swami’s condition deteriorated again. On 23 October, the pro- 
minent Aryas, Munshi Samarthadan, Babu Shivdayal Singh, 
Pandit Lakhmidas, and Sevaklal Krishnadas had arrived at 
Mount Abu. The decision was made that the Swami, who had 
again become extremely feverish, should be taken by rail to 
Ajmer. 

After a gruelling two hundred miles in the train they all arrived 
in Ajmer on 26 October, and Dr Lakshmandas immediately 
resumed his treatment. But things had gone from bad to worse, 
as the Swami had now contracted double pneumonia and was 
in a state of high fever. The Civil Surgeon Dr Newman was called 
in and confirmed the diagnosis. However, against the explicit 
orders of the doctors, the Swami, suffering intensely from high 
fever, was moved out of his room into the coolness of the verandah. 
His condition now became critical. 

In the evening of 30 October the Swamt knew that his end was 
near, and he asked all the Aryas to come to his room to bid a 
final farewell. He recited some Vedic mantras, and his last words 
were, ‘Oh merciful and all-powerful Lord, this ts your will, this 
is your will, let it be fulfilled. You have performed a good /1/a’. 
Among the Aryas present was Pandit Gurudatt. The moving 
scene of the Swami’s calm and resigned death forever wiped from 
his mind the lingering doubts the Pandit had entertained about 
the existence of God. 

Two sannydsis came to claim the Swami’s body in order to bury 
it according to the usual rites for sannyasis. But the Aryas told 
them that Dayananda had made it clear in his will that he wanted 
his body to be cremated according to the ntes prescribed for all 
Hindus in his Sanskdrvidhi. This rite was performed the following 
day, in the presence of Aryas from all over India, who were stunned 
by the immense loss they had suffered. The next day Pandit 
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Mohanlal Vishnulal Pandya took possession of the Swami’s 
belongings in the name of the Paropkarini Sabhi. 


The account of the Swami’s tragic last weeks leaves two strong 
impressions. The first is that of the remarkable willpower, resi- 
lience,and heroic patience of the Swami. The second impression 
is one of regrettable medical mismanagement. The Swami certainly 
had too many doctors, and probably also some ill-advised medi- 
cines, at Jeast in the massive doses. His departure from Jodhpur 
was badly timed, and the fearful journey aggravated his condition; 
he might have had a better chance if he had left earlier or stayed 
on a little longer. For a man in his condition a journey of some 
four hundred miles was nearly fatal in itself. As the Swami 
weakened, too many people became involved in the decision- 
making. By the time he was brought to Ajmer, where he would 
have received the proper treatment, his condition had deteriorated 
to such an extent that the additional complication of double 
pneumonia could not be overcome even by a man of the Swami’s 
constitution and willpower. {t is impossible, however, to point 
the finger at any particular person for incompetence or malice, 
because the reports depend too much on hearsay from a later 
date. 

It has been claimed that poison had been administered to the 
Swami in Jodhpur, on the instigation of the Maharaja’s favourite, 
Nanni; she is said to have felt her position threatened by the 
Swami’s presence. This tradition is very strong among the Aryas 
who claim that clear proof of poisoning exists, and who greatly 
resent any suggestion that their Swami did not die a martyr’s 
death just as did his great follower Swami Shraddhananda. One 
cannot but respect their attachment to that tradition. The his- 
torian, however, may raise the following points. The story of 
the poisoning was not accepted by two of the earliest biographers, 
Gopal Rao Hari Deshmukh and Pandit Gopal Rao Hari.’6 The 
use of poison is on the one hand not implausible in the court 
atmosphere of native states, but on the other hand in such a con- 
text the sudden illness and ensuing death of an important public 
figure tended automatically to arouse the suspicion of foul play. 
From a strictly historical point of view it seems quite impossible 
to reach a complete positive or negative certainty about this matter 
that would satisfy the canons of historical proof. All one can 
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do is to accept the possibility of the truth of the tradition. And 
in the final instance, it has no relevance to the greatness of the 
Swami himself whether he died by illness and medical mismanage- 
ment only, or whether the initial cause of the illness was poison. 


Death cut short the life of Swami Dayananda at a very crucial 
stage in his development, when his efforts were turning in a new 
direction. Although he was a man of resolute, even stubborn 
convictions, he was always ready to learn from his mistakes, to 
adapt to new circumstances, and to change his course of action 
in conformity with new found aims. The fanatical lone searcher 
for moksha of the early years transformed himself into the fiery, 
abrasive, peripatetic preacher of the rural Doab. After his visit 
to Calcutta he became the reformer of the urban centres, and the 
propagandist of the pen. This led him to establish his own reform 
organization, the Arya Samaj, which soon achieved great success 
in the Panjab and in Western U.P. In the tradition of so many 
Hindu reformers, that achievement could have become the high- 
point of his career, and his activity from then onward could have 
been concentrated on the consolidation and the growth of his 
Samaj. But his eyes were fixed on a much greater goal: the recon- 
struction of the whale of Aryavarta. So he changed direction 
once more. It was the wider world of Hinduism that needed to 
be urged on to the road of reform. He threw himself into agitations 
that would affect all Hindus, and went into the princely states 
with the aim of influencing Hinduism as a whole by reforming 
the princes. Throughout all these transformations his stature grew 
steadily to become that of a figure of all-Hindu importance. 
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CHAPTER XI 


The Final Years 
The Last Legacy in Print 


During his last five years the Swami wrote at a frantic pace. Apart 
from several written debates and a few pamphlets, he wrote three 
substantial works on Sanskrit grammar. He also completed thor- 
oughly revised editions of his major works, the Sanskdrvidhi 
and the Satyarth Prakash. On top of all this came the composition 
of his Vedic commentary, which accelerated to a rate of about 
a thousand pages a year. 

In March 1880 Dayananda published in Banaras a booklet 
entitled Vyavahdrabhanu, ‘the sun of good behaviour’. It was 
a pocket handbook of general ethics for children and simple folk 
written in a question-and-answer form, and it included a wealth 
of illustrative stories. Its subject is basic morality: it treats the 
relationships of teacher and pupil, and husband and wife, parents 
and children, king and subjects, and it also includes topics like 
business ethics, the criteria of truth, and praise of brahmacharya. 
A high yet uncomplicated moral standard is combined with a 
sometimes charming simplicity.! 

The teaching of Sanskrit was considered by Dayananda_ to 
be one of the main requirements for the regeneration of Ar- 
yavarta. He set himself the task of providing textbooks that 
would make the teachers’ work easier. At the highest level of 
instruction this task required a thorough knowledge of Panini’s 
Ashtadhyayi; in 1878 the Swami started to write a commentary 
on that difficult work. He tried to find one thousand subscribers 
to guarantee the costs of its publication, but he never got anywhere 
near that number. Indeed, only very few Aryas would have been 
sufficiently advanced in Sanskrit to profit by such a work. As a 
result, the manuscript remained unpublished during the Swami’s 
lifetime, and it was found among his papers on his death.2 

But the Swami was not to be discouraged in his purpose, and 
proceeded to prepare two works that could be useful at a lower 
level. In March 1880 he published in Banaras the Sanskrit Vakya 
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Prabodh, a handbook for beginners. In his introduction he ex- 
plained the pedagogic reason for his venture: exercises in speaking 
Sanskrit could be of great help to those learning the language. 
He therefore provided in this book a series of conversations in 
Sanskrit with Hindi translations facing them, systematically 
graduated from the very simple to the complex. The particular 
subjects of the lessons start with everyday items like food, shelter, 
the body, fauna, etc., and progress to geography, politics, and 
religion. They do not constitute only a linguistic exercise: the 
conversations are pervaded with the Swami’s basic reform ideas, 
The first edition was lamentably produced and full of misprints, 
and it was severely attacked by Banaras pandits in a pamphlet 
called Abodhanivarana. Dayananda acknowledged the presence of 
many errors, which he attributed to three factors: his own illness, 
bad proof-reading by Bhimasena, and the lack of a good compositor 
at the Press. He also wrote a short note in answer to the Banaras 
pandits in the Aryadarpan of May 1880.3 

However, this handbook, useful for beginners, was not enough; 
for the systematic teaching of Sanskrit there was a need for a 
manual that could be used by individuals and in schools. This 
need was pointed out to the Swami by some Panjabi Aryas as 
early as 1877. Dayananda was too busy to undertake the work 
himself, so he had most of it done by his collaborators under 
his direction. Bhimasena, Jwaladatta, and Dineshram were the 
main authors, and some advanced sections were prepared by 
the Swami himself. The work was called Ved@ngaprakash and 
consisted of fourteen parts, the first one published in early 1880, 
and the last one in August 1883.4 

The volumes vary greatly in size, from fifteen pages to over 
six hundred, and total some two thousand pages. The work 1s 
a very systematic one and the order in which it appears shows 
the clear conception behind it. The early parts deal successively 
with pronunciation, sandhi, the nouns, samdsa, the derivation of 
nouns, the indeclinable particles, and the verbs. Then follow 
more complex aspects of grammar: Vedic accentuation, gram- 
matical maxims, roots and their meanings, series of words obeying 
similar rules, affixes, and finally the Nighantu glossary. With its 
systematic and progressive treatment of different aspects of gram- 
mar, the work no doubt constituted a very valuable teaching 
aid, probably outstripping anything available in Hindi at the 
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time. It strictly adhered to the Paninian norm: in fact three of 
the advanced books were a reproduction of texts of Panini without 
commentary. However, the work as a whole contained ‘many 
frightful impurities’, because the Swami did not have the time 
to attend personally to each final press copy. Yudhisthir 
Mimamshak was so distressed about these deficiencies that he 
wrote, ‘I do not understand how the Swami gave his permission 
for their publication’.5 But the Swami recommended the work 
and even managed to have it introduced into the schools of 
Udaipur.° He was no doubt aware of the serious faults, but he 
was never a purist: the work represented a considerable advance 
in Sanskrit textbooks, and could enhance the teaching of the 
sacred language. Moreover, there was a pressing need for it, 
so he thought it better to publish it as it stood than to further 
delay its availability. 

In this period the Swami also published a small booklet entitled 
Gotama-Ahalya ki Katha, which unfortunately has not been re- 
covered so far, but which was on sale in early 1880. [t contained 
his interpretation of the ancient Vedic myths of Gotama and 
Ahalya and of Indra and Vritra.’ lt therefore clarified an im- 
portant aspect of Dayananda’s method of Vedic interpretation: 
the way he gave meaning to mythological stories. But his com- 
mentary on the Veda also throws some light on this problem, 
as will be seen below. 

Among the effects left by the Swami to the Paropkarini Sabha 
there were a large number of manuscripts.3 Many were drafts 
of future instalments of the Vedabhashya, but there were also a 
large number of papers not intended for publication: they were the 
Swami’s own tools of research; as such they throw some light 
on his methods. Nearly all were collections of passages from 
texts he had studied. Of these twenty-six documents, seven were 
anthologies of the four Vedas, five of different Brahmanas, and 
another five of grammatical works, including one on the relation 
of Sanskrit to Prakrit which was particularly important for the 
interpretation of Jain texts. There were selections from Manu, 
and from the ethical portions of the Mahabharata. And, finally, 
there were anthologies of texts from the Bible, the Koran, 
Jain literature, and Ramsnehi literature. These many manus- 
cripts show the Swami’s earnest application to his research and 
writing. He did not rely on his memory or on vague references. 
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He took pains to study the origina) sources carefully and to take 
notes to which he could refer while composing his commentaries 
and criticisms. 

One of these manuscripts is of particular interest: it is a trans- 
lation of the Koran into Hindi. At that time there was no Hindi 
translation of the Koran in existence, and the Swami did not 
know Urdii or Persian. He therefore had this translation done 
for him by an unknown scholar, but we know that he had it checked 
by Munshi Manoharlal of Patna, who was versed in these langu- 
ages. The Munshi had helped him in the writing of the chapter 
on Islam for the first Satydrth Prakash, which was not included 
in the first edition, and the translation was no doubt used by the 
Swami in the preparation of the second edition of the work. In 
fact, he seriously considered publishing the translation, but this 
did not materialize.9 

Dayananda completely re-wrote his Sanskarvidhi for repub- 
lication, and in his introduction he gave his reasons: the first 
edition had been sold out, and it needed to be restructured because 
it was unsatisfactory in plan, especially the way in which the Hindi 
explanations were too widely separated from the long Sanskrit 
texts. He finished this work a couple of months before his death, 
but it was not published until 1884.!° His constant efforts towards 
self-criticism and improvement are clearly evident in this new 
edition. The work now starts with an introductory chapter. This 
contains all the essential rites common to all sacraments. It also 
gives a definition of the officiant of the rite: he should be a house- 
holder who is wise, religious, and selfless, and who is of good 
character and knows the Vedas.11 Thus Dayananda removed the 
professional ritualist from the scene, and put the rites back into 
the hands of all worthy Aryas. This chapter also describes in 
detail the construction of the altar and the instruments and 
ingredients of the rites, and it stresses that a quiet and meditative 
dignity should pervade all ceremonies. Each subsequent chapter 
on a particular sacrament starts with an explanation of the meaning 
of the rite, and of the proper time to perform it. Then follows 
a description of the rite itself. Clear rubrics are given throughout, 
indicating what actions were to be performed, which texts to be 
recited. It is an admirably organized handbook which Is totally 
self-explanatory and makes it possible for any intelligent Arya 
to perform the ceremonies. The rites abound with a wealth of 
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the most beautiful Vedic texts, showing how much the Swami 
had become a real master of the Vedas. 

The nine sacraments that pertain to the pre-natal and childhood 
periods have a great and simple beauty, and at all stages the rites 
involve both parents ‘so that the love between father, mother, 
and child may ever grow’.!2 In the rites and the accompanying 
instructions a constant preoccupation with the physical well- 
being of mother and child is expressed, and also great concern 
for their happiness, peace, and contentment. In the chapters on 
the wedding ceremony and on the stage of the householder, there 
is an abundance of beautiful prayers, many taken from the 
Atharvaveda, invoking blessings on the family: the constant 
themes are love and kindness, faithfulness, happiness and joy, 
prosperity and long life. They draw a touching picture of ideal 
family happiness, the dominant refrain of these pages. The chapter 
on family life is very long, eighty pages as compared with 
the fifteen of the first edition. It includes a detailed description 
of the daily home ritual, and of the special domestic rites to be 
performed at the time of the full moon, in the harvest season, 
and on the occasion of building a new house. There is also a 
lengthy exposition, based on Manu, of the domestic and civic 
duties of the four classes. The chapter on the hermit and the 
sannydsi continues further along the lines the Swami’s thought 
had taken even in the first edition: it minimizes the concrete 
prescriptions and stresses the spirit of these stages of life. In 
particular the samnydsi’s foremost duty as a preacher is put into 
constant perspective. It is also noteworthy that the many references 
to niyoga contained in the first edition have been eliminated. 
The Swami had not changed his mind on this matter, but he thought 
that this topic was not one that had direct relevance to the sacra- 
ments; he was to deal with it extensively in his second Satyarth 
Prakash. 

The re-writing of this last work was to Dayananda of the same 
order of importance as was the writing of his Vedabhashya ‘it con- 
tained the full systematic treatment of the whole range of his ideas. 
Seven years had passed since the first edition was published, and 
many of his ideas had changed considerably in the meantime. The 
work was done in 1882, and the proof-reading was finished not 
long before the Swami’s death.!3 Although much of the material 
was the same, the second edition constituted a very thorough 
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revision. By now the Swami had become a master of Hindi, and 
the language he used was an excellent sanskritic Hindi, clear and 
fluent. The work was now neatly paragraphed and much easier 
on the eye than the first edition. Several chapters had been drasti- 
cally reorganized. Whereas the first edition often tended to amble 
along from question to question as 2 conversation or a debate 
does, picking up the problems as the spoken word throws them 
up, the new edition sought to treat a subject systematically. The 
chapter on the Vedas moves from the method and means of reve- 
lation to the proof, and the necessity of it. The section on God 
treats successively the unity of God, the proof of his existence, 
his attributes, and his relation to the soul; that on the relations 
of God and the cosmos starts with the proof from scripture, goes 
on to discuss the object of creation and the three causes of the 
world, and ends up with the process of creation. 

There is also a striking change in the use of quotations. 
Dayananda now carefully avoided earlier mistakes such as quoting 
a text as illustration without necessarily agreeing with the full 
implication of the quotation. He now conscientiously screened 
his texts and made it clear how far he accepted their content or 
authority. The new edition also drew on a wider wealth of sources: 
over two hundred different works are referred to.14 The Swami’s 
deeper knowledge of the Vedas shows itself in the multitude of 
Vedic quotations, greatly exceeding those used in the first edition. 
Manu remained one of the main sources, and the principal 
Upanishads were still used, but with more discrimination: the 
author carefully warded off any possibility of advaitic interpreta- 
tion. The Swami’s knowledge of the six systems of philosophy 
had deepened: about one hundred and fifty references to them 
are scattered throughout the work. 

In the following analysis of the contents of this work the arrange- 
ment of topics is the same as that used in the analysis of the first 
Satyarth Prakash in Chapter V, in order to facilitate comparison; 
but only those points will be raised which are new, or in which 
there is a noticeable change. In the doctrine of Vedic revelation 
there is no change, except that two problems that had frequently 
arisen in the interval and upon which a clear decision had been 
reached, are treated specifically. These are the essential differences 
between the four Vedas and the Brahmanas, and the non-existence 
of lost branches of the Vedas.'5 The first chapter, where the 
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names of God are listed, remains substantially the same, but 
some names mentioned previously are now left out: the names 
of the five senses, and seven adjectives describing attributes of 
God. Some names are added, six of these probably because in 
the intervening years the Swami decided that in some Vedic texts 
they had to refer to the divinity: Yama, Purusha, Shesha, 
Mahadeva, Svayambhu, and Kavi. The two other new terms. 
dcharya and guru, may well have been added by the Swami 
in order to stress that these titles, so abused by sectarians, should 
not be claimed by mere mortals, and he himself avoided them 
because they properly belonged only to the Lord. Dayananda’s 
theology of the nature of God-in-himself, never of great interest 
to him, did not develop at all in these years. In his first edition 
Dayananda had given proof of the existence of God and had 
refuted atheism. In the new edition the proof is very much the 
same, but there is a much greater subtlety and clarity in the refuta- 
tion of atheism. Whereas the first edition presented an awkward 
and unreadable commentary upon verses of the Nydvasiitras,'6 
the new edition dispenses with the s#iras and gives a simple and 
lucid answer.!7 Similarly the new and very lengthy criticism of 
the Charvaka doctrine is far superior to the previous one. 

Dayananda’s theory of God’s relation to the cosmos had changed 
enormously since 1876: his new theory of traitavada had taken 
full shape as early as 1877 at the time of the Chandapur Mela.!8 
and was followed at the end of the same year by the revision of 
the doctrine of moksha in his Aryoddheshya Ratnamala.'9 The 
full integrated theory is elaborated in the second Satvarth Prakash. 
On account of its central importance it is analysed at length in 
the following paragraphs. 

Traitavada is the theory that there exist three eternal substances 
without beginning or end: God, the prakriti, and the jivas. They 
are always co-existent and their nature, qualities, and activity 
are equally eternal. This is the level of absolute being, where 
the concept of causality does not apply: they are simple uncaused 
causes, the only truly absolute and eternal entities. Causality 
only applies on the lower level of becoming: that of cosmic evolu- 
tion and involution, and of the drama of bondage and liberation 
of the souls. Causality can never be ‘total creation’, because no 
entity that did not exist before can be brought into being. All 
causality, therefore, is but a transformation of existing entities. 
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The cosmic cycle of evolutions and dissolutions, to which the 
Swami had formerly attributed an absolute beginning and an 
absolute end, is now declared to be eternal. 

Evolution is preceded by dissolution, dissolution by evolution; evolution 
is followed by dissolution and dissolution by evolution: from beginningless 
time that cycle has been revolving. There is no beginning or end to 
it, Whereas the Lord, the jtvas, and prakriti are eternal by nature, the evolu- 
tion, preservation, and dissolution of the cosmos are eternal by rhythm 
(pravah se).29 

The evolution of the world from the dormant, undifferentiated 
prakriti proceeds by association of the subtle gunas (the constituents 
of prakriti), and out of this progressive association the whole 
manifest universe evolves. Whereas in the explanation of this 
cosmic process Dayananda had previously used only the Nyaya 
atomic theory, now he combined the latter with the evolution 
theory of classical Samkhya, which describes the twenty-three 
evolutes from the subtlest buddhi to the gross elements.2! It is 
on this cosmic level of activity that the three causes play their 
part. God is the chief efficient cause, who is the prime mover 
behind the cosmic emanations and involutions, steering them 
along their proper path. Prakriti, on the other hand, is the purely 
passive material cause, capable of producing an endless variety 
of forms by the combination of its basic simple constituents, 
the gunas. In the hands of the divine potter prakriti is but malle- 
able clay without will, direction, or activity of its own. Man is 
a secondary efficient cause: he can effect changes upon the world 
as it comes from the Potter’s hands, but these changes are always 
very restricted in time and space.22 

Dayananda had obviously been strongly influenced by 
Samkhya ideas since he wrote his first Satyarth Prakash. It ts 
interesting to note that some tenets which he himself had earlier 
held, like “God is the material cause of the universe’, ‘the universe 
had a beginning and will have an end’, were now rejected as false 
doctrines of the Neo-Vedantins.23 Thus he himself obliquely 
acknowledged what a strong hold some ‘Vedantic’ ideas had 
had over his thought until recently. In his first edition he had 
criticized ‘Vedanta’ only incidentally, limiting himself to two of 
its tenets, namely the identity of brahman and dtman and the 
illusory nature of the world. The second edition, on the other 
hand, contains no less than five lengthy refutations, all running 
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to between four and six pages.24 There we find a re-interpretation 
of excerpts of the Vedanta-Sitras showing that they did not contain 
the false doctrines of the Neo-Vedantins. Moreover, there is a 
detailed analysis of the latter’s use of the concepts of upadhi, 
adhyaropa, maya, and chidabhdsa, a criticism of their doctrine 
of causality, and a refutation of their interpretation of dreams 
and illusions. About Shankara, whom the Swami greatly admired 
as one of the greatest reformers of Hinduism, he said: ‘If the 
doctrine of the identity of the soul and brahman and of the illusory 
nature of the world was really Shankaracharya’s own belief, 
then it was not a good one; but if he assumed it only to refute 
the Jains, then it did have some virtue.’25 

There was another way in which the Swami showed both his 
deeper study of philosophy and his different attitude to the 
Vedanta system. In both editions he replied twice to the objector 
who states that the six systems of philosophy are mutually con- 
tradictory in their doctrine of creation and that, therefore, none 
of them can be accepted as the authority Dayananda acknow- 
ledged them to be. In the first edition Vedanta was said to be 
the school that gave the most complete, penetrating, and the 
final answer on the question of creation, in contrast to the partial 
and incomplete answers given by the other schools. Whereas, 
in the matter of involution, the other schools referred to 
mahdpralaya, a partial dissolution that stopped short at a subtle 
form of matter, Vedanta spoke of atyant pralaya, the total dis- 
solution where even subtle matter is dissolved in the ultimate 
brahman.26 The second edition deprives Vedanta of that place 
of prominence, and all systems are put on the same level: “There 
are six causes of the creation of the world. Each of these is ex- 
plained by one author of the darshanas. Therefore, there is no 
contradiction between the darshanas.27 In other words, causality, 
when referring to the world as a whole, is a very complex matter, 
and the different systems specialize in different aspects. Whereas 
Vedanta says that ‘nothing can originate without the action of 
an efficient cause’, Samkhya says that all origination presupposes 
a material cause.28 Thus the second edition demoted Vedanta 
from its position as the ultimate source of philosophical truth 
to being just one of the six.29 

Dayananda’s concept of ‘original’ creation in the first edition, 
according to which previously non-existent man came into being, 
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had thrown up some logical problems. To these the Swami had 
given the following answers: since there was no previous karma, 
God’s justice required that all beings be created perfectly equal; 
therefore, all men were born in the bloom of youth, innocent of 
good and evil, and there was no distinction between men and 
animals. That first creation happened in the Himalayas.3° Since 
the new edition discarded the concept of original creation, these 
particular problems did not now present themselves. Dayananda 
still referred to the beginning of our world, but he now meant the 
beginning of our particular cosmic cycle, which happened 1,960 
million years ago, leaving about 2,360 million years of the cycle 
to run.3! This calculation is according to Manu.32 Humans were 
created in great numbers, and also animals of all kinds. There 
was no injustice in that discrimination, because it resulted from 
karma incurred in the previous cycle. Men originated first in 
Tibet, all in youth and without differences. But soon a differenti- 
ation occurred: the wise and the best were called the Aryans, the 
others the Dasyus: and the Aryans divided themselves up into the 
four classes. When there came to be increasing hostility between 
Aryans and non-Aryans, the former migrated to the best country 
in the world: the land between the Himalayas and the Vindhyas, 
bordered by the Indus in the west and the Brahmaputra in the 
east. That land was therefore called Aryavarta. and the Aryans 
were the first to settle it. Dayananda rejected the theory that 
the Aryans came from the Middle East into a country already 
settled by savages, a theory propounded by Western Onientalists.33 
Thus Dayananda’s theory had developed considerably. especially 
with its clear statement on the early colonization of Aryavarta: 
this was to be the foundation for his conception of the Vedic 
Golden Age. 

Dayananda’s basic theory of the nature of the jiva as propounded 
in the first edition remained very much the same in the second. 
It is a limited spirit, conscious, free, and active, and it is joined 
with a subtle and gross body in its peregrination through succes- 
sive lives. However, very drastic changes were brought about 
by the new theory of traitavada: there is no absolute beginning 
or end to the existence of the jiva. This new framework forced 
Dayananda to completely rethink the eschatology, and in this 
transformation he showed more clearly than anywhere else some 
of the most fundamental traits of his thought. 


The Final Years: The Last Legacy in Print 255 


According to the first edition, the jiva is initially created, and 
on reaching moksha ‘its karma is shed with its very root’. In that 
state, the jfva remains separate from the Lord, and enjoys beatitude 
through its subtle body. In atyant pralaya, the final dissolution 
occurs of all subtle matter, and therefore also of the subtle body; 
the state of moksha and the entity of the jiva come to a final end.34 
The new edition eliminates all absolute beginning and end, and, 
therefore, neither the jiva nor the cosmos is to disappear. At 
this point one would expect Dayananda to come back to the 
traditional Hindu concept of endless moksha, but he did not: 
as early as 1877 he had proposed the doctrine that moksha itself 
comes to a conclusion at the end of a mahakaipa, but that the 
jiva returns to the cycle of rebirth.35 When the objector said, 
‘All the world believes and all the books proclaim that one never 
comes back to rebirth’, Dayananda did not deny this statement, 
but simply wrote, “That cannot be so’, and proceeded to give 
the reasons for that impossibility.36 He must have considered 
these reasons to be extremely cogent, to affirm his new doctrine 
against the weight of the whole tradition. These reasons are 
repeated and reinforced throughout the work, and their total 
coherent structure is presented here. 

The argument can be summarized as follows: perpetual salva- 
tion would mean boundless bliss. Man is finite in his instruments 
of action, therefore he cannot produce an infinite effect. Man is 
finite in his powers, therefore he cannot enjoy an infinite bliss. 
Man is finite in his works, therefore he cannot earn an infinite 
reward.3? They are all variants of the one simple argument of 
the irrevocable opposition between finite and infinite. They appear 
to have a simple logical cogency, but their strength depends en- 
tirely on the theological presuppositions that hide behind the 
argument. 

The finite works of man are indeed incapable of meriting infinite 
moksha, but only if one accepts that moksha must be exclusively 
earned by works. The finite powers of the soul are incapable 
of sustaining infinite bliss, but only if any other divine agency 
in the jiva is excluded, for instance ‘grace’ in any form. Finite 
means of the jiva cannot produce an infinite effect only if one 
accepts the tenet that moksha is effected exclusively by the jtva's 
actions. Dayananda’s arguments are based on the presupposition 
that moksha in all its aspects, as effect, as state, and as reward, 
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must be directly commensurate with human activity alone, ex- 
cluding all other intervening powers. If one accepts that 
presupposition, then the finitude of the jiva necessarily implies 
the finitude of moksha, However, in this presupposition Da- 
yananda takes a stand apart from most of the Hindu tradition. 
which consistently affirms that the process of liberation and the 
state of moksha entail more than just the finite powers of the jiva. 
Theologians accept some form of divine agency, some form of 
grace, prasdda, and others hold that at the very centre of the jiva 
there exists a deeper entity, a divine, absolute being, which they 
call atmman, or purusha, or brahman. For them moksha is a function 
of that entity, and the role of the jiva is often no more than that 
of unveiling that hidden, absolute reality. 

The Hindu theologians who ascribe to man a more than human 
power, often identify that power as jndna or vidya, knowledge 
or wisdom. This power is said to override ordinary karmic pro- 
cesses: it gives dispensation from dharma duties, it transcends 
the level of distinction of good and evil, it removes the veil of 
mayd: jndna reveals the dtman, and full jnaa@na is moksha. The 
first edition of the Satyarth Prakash retained many traces of that 
conception: those who have full knowledge, the perfect sannyasis, 
are freed from all outward ritual duties, are not bound by works, 
and can dispose freely of accumulated karma; knowledge is the 
instrument of moksha, destroying all karma with its very root; 
knowledge makes the knower sarvajna, omniscient.38 

The second edition omits all these special powers of the 
sannyast: he remains bound by works.39 It clearly states that 
the jiva's knowledge, even itn moksha, can never become unli- 
mited,49 and goes as far as declaring that ‘the relation between 
the jiva and karma is an eternal one’.4! The essence of Dayananda’s 
argumentation is as follows: moksha is achieved by the application 
of certain means, these being right actions. Whatever change Is 
affected by the application of means can be undone by the appli- 
cation of means of the same order. Moksha, a change of condition 
effected by human action, can be undone by human action. Man’s 
activity itself is an eternal quality, but its effects, even its major 
effects, bondage and liberation, are necessarily of limited duration: 
moksha, therefore, must be limited in time.*2 

As that eternal quality of man, activity, is intrinsically bound 
up with the law of karma and with matter, these links must persist 


The Final Years: The Last Legacy in Print 257 


in moksha and mevitably cause an eventual return of the jtva 
to the realm of transmigration. Moksha is not a transcendent 
state, as all Hindu systems declare it to be, but, because it is effected 
by transient means, it is itself necessarily transient, just like the 
state of bondage. The jrva enjoys the bliss of emancipation through 
its own innate powers ;43 that means all its powers, excluding only 
the gross physical body which is only an evolute of subtle matter. 
Even the turtya body, the most subtle body through which the 
soul is absorbed in the contemplation of God, and which is de- 
veloped by yogic practices, is but a human body evolved by human 
action.44 No divine, transcendent power is communicated to the 
soul in its enjoyment of beatitude, and therefore its bliss cannot 
but be finite. In fact, wrote Dayananda, the long duration of 
moksha fades the palate like an overdose of sweets, and must 
come to an end.45 Even stronger than that: the taint of sin can 
soil the jiva even in moksha, and draw it back into the realm of 
rebirth.4 

The description of the state of moksha reinforces that same 
pattern of thought. Dayananda described it as follows: 


The emancipated soul roams about at will in the boundless all-pervading 
God. He sees the whole cosmos through pure knowledge and meets other 
emancipated souls. Aware of all the laws of nature in their ordered pro- 
cesses, he roams about in all worlds visible and invisible. He understands 
all objects as he comes face to face with them, and the more his knowledge 
increases, the more his bliss grows. Being altogether pure in the state of 
moksha, the soul becomes a full knower and acquires insight into all the 
things he comes across.4? 


This is essentially a cosmic experience, and the deliberate choice 
of words shows that the emancipated soul himself is essentially 
cosmic: his knowledge, though pure compared to that he acquired 
on earth, remains limited by time and space, Although he moves 
‘freely’, because now he only has a subtle body, yet he obviously 
stil] has to move through space, and his experiences remain succes- 
sive. He does not have that divine knowledge which transcends 
and envelops all time and space. When the objector mentions 
among others the Pauraniks who believe that moksha means 
union with God, Dayananda answers, ‘That is self-evident, 
because the jivas are present within the all-pervading Lord’.# 
Even on earth the jiva can become aware of the presence of God 
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in meditation and yogic contemplation, and it is that same ‘union’ 
that continues and intensifies in the state of moksha.49 In other 
words, the contemplation of God in emancipation is not different 
in kind from the one man can experience here on earth; it is nothing 
but the natural consequence of God’s presence and of the know- 
ledge capacity of the soul, and it does not entail communication 
to the soul of any superhuman power. 

Dayananda’s persistent stressing that moksha in all its aspects 
is effected by and commensurate with the activity of man neces- 
sitates the question: what then is God’s function in the process 
of emancipation? God is essentially active, and his activity is 
repeatedly referred to as causing the evolution, maintenance, 
and involution of the cosmos.5® Two more activities of God 
are mentioned by Dayananda, and these are connected with the 
process of emancipation: God is the dispenser of the Vedas and 
the administrator of justice. The revelation of the Vedas is no 
doubt necessary for the emancipation of man, because by himself 
he could not rise to that infallible knowledge; therefore, revelation 
is an act of kindness on God’s part.5! But neither that revelation 
nor even man’s knowledge of it are by themselves the cause of 
moksha; only man’s acts performed in the light of that knowledge 
can produce it. No doubt it is the law of karma that rewards 
man’s acts with moksha, and God is the dispenser of that law. 
But in the process itself God acts only as the administrator of the 
law of moral retribution. This law is God’s eternal creation, 
and it runs its course automatically, just like the laws that govern 
the physical universe. 

It is not surprising that, in this context, Dayananda repeatedly 
stressed God's justice: ‘If God were to give the soul unlimited 
happiness as the fruit of its limited actions, his justice would be 
destroyed.’52 The same argument is used to condemn the Christian 
conception of eternal reward, and the ‘last day of judgment’ is 
similarly indicted because the balancing out of sins and good 
against one another is an injustice :53 each act, good or bad, should 
separately find its individual inexorable bitter or sweet fruit.54 
Forgiveness of sins is not only unjust, it is wicked, because it 
promotes sin, and it would make God immoral.°5 Yet Dayananda 
holds that God is merciful as well as just. Mercy, he wrote, is 
the intense desire to bestow happiness on all, and God's mercy 
expressed itself in the very creation of everything for the good 
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of all. Justice, on the other hand, is the equitable infliction of 
punishment and reward. But the object of both is the same: 
to rescue all from sin and the suffering that results from it. In 
other words, God’s mercy expresses itself in the continuous act 
of creation and in the revelation of the Vedas, whereas his justice 
is exercised in the administration of the law of karma. As the 
ultimate objective of justice and of mercy is the same, they are 
but different words for the same quality in God.56 Dayananda 
did not see the law of karma as a purely automatic one, acting 
like a chemical combination, but as needing the superior intel- 
ligence of God to guide it,5’ in the same way as he is needed to 
guide the emanation of the cosmos along its proper path. Although 
Justice and mercy were attributed to God by Dayananda, he 
emptied these concepts of that interpersonal quality that most 
theistic faiths ascribe to them. According to the Swami, mercy 
can in no way interfere with that final determinant of punishment, 
reward, and moksha, which is the deed of man. 

These principles of moksha were extensively used by Dayananda 
in his refutation of the eschatology of other religions, most of 
which suffer from one or more of three fundamental flaws. The 
idea that moksha entails a divinization of man is denounced in 
the sections on the Neo-Vedantins and the Jains.5% The Tirthanka- 
ras, the great saints of Jainism, cannot become divine “because what 
is not free by nature must necessarily become subject to bondage 
again’.5? A second flaw that mars many concepts of salvation 
is that they conceive of a limited physical heaven, full of sensuous 
pleasures: Hindus, Jains, Muslims, and Christians all make that 
mistake. Dayananda’s conception is one that tries to walk the 
tightrope between these two pitfalls: on the one hand a moksha 
where man is divinized, on the other, one that is but a glorified 
earth. In his moksha man does not lose himself in the absolute, 
nor does he remain enmeshed in the crudely physical: with his 
subtle body he roams freely in the immense cosmic expanse that 
is pervaded by God. 

The third way in which most eschatologies go wrong, according 
to Dayananda, is in that they all map out short-cuts to salvation, 
or prescribe miracle pills to induce it. Pilgrimages are useless, 
because ‘no place can sanctify, only acts can do so’.69 Idol worship 
cannot help because it is a sinful act,ol and tilaka and japa are 
deeds too insignificant to arouse any expectation of fruit.6? The 
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mere belief in a master, a book, or a doctrine, cannot save: ‘what an 
idiotic creed it is to believe that moksha can be gained without 
having to do anything at all!’63 The dogma of the Neo-Vedantins 
that moksha is achieved simply by the very conviction of one’s 
identity with brahman is declared to be equally absurd. Only 
one single means of salvation is accepted as valid by the Swami: 
moral action guided by reason. Since that action is always finite, 
moksha, its result, must also be finite. But since the activity of 
man is an eternal attribute of the jtva, the movement of souls 
from bondage to salvation and back to bondage, must be eternal 
too; it is, said Dayananda, eternal by rhythm (pravah se) like 
the succession of cosmic evolutions and involutions.% 


Chapter eleven of the new Satydarth Prakash, devoted to the 
critique of Hinduism, is by far the largest in the book: it is half 
as long as the sum of the ten chapters that precede it, and twice 
as long as any other chapter. In general it repeats the topics treated 
in the first edition, but there are some significant developments. 
The panegyric on the Vedic Golden Age has acquired a new dimen- 
sion: not only was Aryavarta the origin of all wisdom and 
science, but its king-emperors were the universal sovereigns of 
the whole earth from the earliest days till the great war of the 
sons of Bharat five thousand years ago.% This claim of absolute 
political supremacy stretching over an immense period, when 
all other kings were vassals of the Aryan empire, is but one aspect 
of 2a new type of nationalism that manifests itself in Dayananda’s 
last work. 

The Swami’s treatment of the history of Hinduism after the 
devastation wrought by the great war was much improved. The 
description of the emergence of the sects and of the new literature 
of Puranas and Tantras is more historical and systematic. Shaivism 
and Tantra, neglected in the first edition, receive extensive coverage 
and the mediaeval and more recent sects previously glossed over, 
are now given a thorough treatment: the Kabirpanth, Sikhism, 
Dadiitsm, the Ramsnehi and the Swaminfrayana sects are criti- 
cized in detail. In fact, the Swami had taken part in discussions 
and confrontations with representatives of those sects in the 
years between the writing of the two editions. There is also a 
considerable enlargement of the sections on idolatry and astrology; 
their absurdity and their pernicious influence on society are 
denounced at length.6? 
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The Swami increased threefold his discussion of the Brahmo 
and Prarthana Samajes,6® with whose members he had had con- 
siderable dealings after the establishment of his Samaj, especially 
in Maharashtra and the Panjab. He wrote that they deserved 
praise for fighting idolatry and denouncing superstitious books, 
and also for the additional reason that they had kept a number 
of people from conversion to Christianity. The denunciation of 
their doctrinal errors remained substantially the same, although 
more elaborate and detailed. The most interesting aspect of this 
section, however, is a new slant that pervades it right through: 
again and again the reformers are accused on the ground that 
their love for their own country is but small, and repeatedly it 
is shown how they always imitate foreigners and agree with foreign 
religions. That lack of loyalty to their own nation had made them 
ineffective in working for its uplift, and had caused other Indians 
to look upon them not as of their own kind, but as foreigners. 
Dayananda closed this section with an impassioned appeal to 
the members of those Samajes that has strong nationalistic 
overtones. 

If you wish to work for progress, then join the Arya Samaj and agree 
to act according to its ideals and aims, otherwise your efforts will be in 
vain. Because it is most proper both for you aad for me that we collaborate 
in love with all the resources of our body, mind and possessions for the 
uplift of that country, from whose substance our bodies were fashioned, 
and upon which they still feed and will keep depending.© 

Dayananda finished his chapter on Hinduism with the lengthy 
parable of the assembly of a thousand faiths that he had related 
at Farrukhabad in 1879.70 A king who wants to find the true 
religion asks the preachers of the different faiths represented in 
the assembly in succession what their religion consists of. 

He asked a thousand teachers and found that they all contradicted one 
another. He decided that none of them was worthy of being his guru, because 
there were 999 witnesses to the falsehood of each of them. They were like 
deceitful shopkeepers, prostitutes, and procurers, praising their own wares 
and belittling those of others.7! 

A real sage then told the king to ask all these teachers on what 
points they did agree. The basic issues of agreement were that 
religion consists of truth, knowledge, and a moral life. When 
asked why they peddled all those other wares, the preachers 
answered that it enabled them to live in ease and luxury, and 
they declared that, anyway it was impossible to have only one 
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faith because people were too different. This last objection was 
countered thus by the sage: that education of the young and a 
concerted effort by all learned people could ensure that the unifi- 
cation of religion was not delayed too much. The chapter ends 
with a bitter denunciation of devious and corrupt sddhus, who 
are the main reason why false faiths are visibly increasing and 
people are becoming Christians and Muslims.72 


Now we turn to Dayananda’s positive preaching of the Aryan 
way of life. Some new ideas on schooling are put forward: that 
segregated schools should be completely egalitarian in the treat- 
ment of all children, who should have no contact, not even by 
letter, with their families,?3 and that these schools should be 
placed away from populated areas. Whereas the first edition 
excluded the shiidras from the study of the Vedas proper,’ the 
new edition passionately defends their right to that study: 

Does the Lord not wish the well-being of the shiidras’? Is he so biassed 
as to forbid the study of the Vedas to them and to prescribe it for the twice- 
born? If it had not been his intention that the shiidras and others should 
be educated, why would he have put speech and hearing in their bodies? 
Just as the Lord has created the four elements, the sun, and the moon for 
all mankind, in the same way has he made the Vedsa shine for all.?5 
In fact even the ati-shiidras, very lowest of castes, are included in 
a previous line. The section on the education of girls has also 
been expanded. They should study the Vedas and the Shastras, 
they should learn about the special skills their husbands need 
in their occupations, and they should be informed about medicine, 
dietary science, and book-keeping so that they can run the house- 
hold perfectly.76 With such an education they would be able to 
undertake with competence their full share in both public and 
domestic life as the great women of ancient India used to do. 

The Swami’s conception of married life had not changed in 
any important way. He had clarified his idea of niyoga in the 
intervening years in the Sanskarvidhi,77 and he had even tried 
to draft some appropriate legislation.78 Although he had never 
found, even among the Aryas, support for this aspect of his pro- 
gramme, he restated the theory of it in great detail.7> He took 
great care to give scriptural proof for his stand and emphasized 
some new points. The partners of a niyoga contract were not to 
live together, but to keep their separate households: they should 
come together only for intercourse; and they were not to have 
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any obligation to provide mutual financial support. Here again 
Dayananda’s undue stress on the sexual aspect somehow vitiates 
the solution to the problem of the widows, which he clearly realized 
not to be just a sexual one. That same bias shows itself in the 
fact that he now allowed a miyoga contract even for the husband 
who found the obligatory year’s sexual abstention during his 
wife’s pregnancy intolerable.8° Every child begotten by a niyoga 
union was to belong, by mutual agreement, to one particular 
partner, and, to acquire full legal rights within that partner’s 
family. 

In an interesting new paragraph the Swami explained the 
rationale of the institution of marriage. It safeguards the basic 
structures of society: it ensyres that inter-personal service remains 
stable and that the young and old are properly cared for, and it 
also upholds and protects private property. lf marriage were 
abolished, there would be a fata] increase in adultery and sen- 
suality, and the sense of moral values would be eroded, leading 
to the weakening and destruction of the race.8! The Swami seems 
to have been obsessed with the idea that sexuality is the root of 
all moral degradation. Nevertheless, throughout the chapter, the 
lofty ideal of married life which he preached in his Sanskarvidhi 
is held high. 

Dayananda had thoroughly rewritten the chapter on the hermit 
and the sannydsi. The mass of Manu material, from which he 
could not extricate himself in the first edition, has been drastically 
cut down to one-third. All references to the special powers, prti- 
vileges, and dispensations of the sannydsi have been omitted, 
and also those numerous verses from Manu that prescribe petty 
details relating to food, cover, and shelter. Sannydsa was open 
only to the brahmins, which in Dayananda’s terms meant not 
the caste, but the group of people who excel in wisdom, piety, 
and charity.82 The main thrust of the chapter is that sannyasts 
should be dedicated to the good of the people, and promote it 
by example and by their preaching. 

The chapter on the state had also been drastically overhauled. 
There is more logic in the development, and whereas some fifty 
verses of Manu have been dropped, some hundred new ones have 
been added. The Swami remained very much the pupil of Manu 
in statecraft. A few new ideas have been developed. There should 
be three Councils of State, on Education, Religion, and Admi- 
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nistration. The king, who is president of the Raja Sabha is chosen 
by the people and can be removed by them: all the powers of the 
state, king, Sabhi, and people, are mutually subordinate, and 
no one has dictatorial powers. Village, district, and provincial 
administrations receive more attention, and it is stressed that 
all forms of corruption should be eliminated, one of the best 
methods being for the state to pay its civil servants well and assume 
responsibility for their families and widows. There is also a longer 
section on the conduct of diplomacy and war, again completely 
taken from Manu. Whereas the first edition mentioned the per- 
formance of the great public sacrifices as being a duty of the king, 
the second edition is completely silent on that matter.83 

Some ideas, already mooted earlier by the Swami, were em- 
phasized to the point that they now became key notions in 
his concept of the state. Those involved in government affairs 
must be held responsible and accountable: all, from the king 
to the village administrator, are appointed to their posts, and 
all can be removed for incompetence or corruption. The members 
of the Councils of State are ultimately subject to the people, as 
is the king himself, who should always implement the majority 
decisions. In a way they are all but functionaries of the people. 
The only person with divine rights is the supreme King, God 
himself; the prime representative of his command is not the ruler, 
but danda, the law, which transcends the king. 

Dayananda’s ideal state is certainly not a theocracy; in fact 
he excludes one class of people from becoming members of the 
Councils of State; the sannydasis of the fourth order!®4 In order 
to prove the divinity of the king the Hindu tradition had some- 
times used certain verses of Manu which declare that the king 
was created from particles of eight Vedic gods. The Swami 
interpreted this text in a different way. He said that it is only an 
allegory that shows the basic qualities a king should possess.85 
Dayananda’s state was in a way a social welfare state, with wide- 
ranging obligations: it should provide universal education and 
protect the dharma; it should be responsible for social welfare, 
providing support for widows and orphans, and pensions for 
state servants; and it should root out the evil practices of child- 
marriage and polygamy. By stipulating that only the most able 
people should be involved in the administration, Dayananda 
proposed an aristocratic regime. However, he held that these 
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‘aristos’ had to be held in check by two higher principles: the law 
and the commonweal. But he did not specify clear procedures 
for appointing ‘the best’ or for checking them once they were 
in power. 

A page of praise of the benefits of the British Raj that featured 

in the first edition®® has been deleted. Elsewhere a paragraph 
explains the Swami’s different approach in this matter. After 
describing the universal rule of the Vedic age, he lamented: 
But now, due to the onset of misfortune and io the laziness, pride, and 
mutual hostility of the Aryans, far from them being the rulers of other 
countries, there is even in Aryavarta no more that undivided, free, in- 
dependent, and peaceful rule of the Aryans. What little power they have, 
even that is trodden underfoot by foreigners: only a few kings are still self- 
governing. When such bad times come, then the people have to suffer 
great misfortune. However much good may be achieved by foreign rule, 
indigenous rule is by far the best of all. Foreign rule cannot be fully con- 
ducive to happiness, even when it is conducted with mercy and justice and 
with parental solicitude for the people and is devoid of all racial and religious 
bigotry. But it is very difficult to eradicate the mutual hostility that arises 
from the great variety of languages, education systems, and customs. Without 
the removal! of those differences, it is difficult to achieve the full realization 
of the aim of a perfect commonweal.’? 

Here again Dayananda’s new political nationalism showed 
itself; for the full realization of the reconstruction of the glory 
of the Vedic Age would necessarily imply political independence. 
The contrast between alien rule (videshi raj) and indigenous rule 
(svadeshi raj) mentioned in the long quotation, was repeatedly 
and forcefully emphasized by the Swami in this work. The 
following few instances give some impression of the thrust of 
the idea: ‘when foreigners trade or rule in our country, then poverty 
and misery ate inevitable’ ;88 ‘ever since meat-eating and spirit- 
drinking aliens have come to our country, the suffering of Indians 
has steadily increased’ :89 when defeated by their enemies, ‘the 
Indians become subjected to foreigners, and they suffer manifold 
distress like the pony of the inn-keeper and the donkey of the 
potter’ .90 


In 1875 Dayananda knew very little about Jainism, but his 
knowledge had grown vastly by 1883 due to the pressure of his 
controversy with Thakurdas. Sevaklal Karsondas had helped the 
Swami at that time: he had supplied books on Jainism, and had 
gathered information such as the list of books of the Jain scriptures, 
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which Dayananda reproduced in his introduction to the 
Satyarth Prakadsh.9\ Karsondas acquired for the Swami twenty 
volumes of the most ancient works, supplemented by over fifty 
volumes of authoritative commentaries and of contemporary 
works.92 Some of these volumes were used by the Swami to write 
his new chapter, which runs to over a hundred pages and abounds 
in quotations. Few of the latter come from the Jain scriptures 
themselves; most are taken from contemporary works, which, 
though often commentaries on other commentaries, certainly 
represented Jain doctrines as preached in those days. 

The treatment of Jainism is systematic and wide-ranging, 
covering topics like Jain atheism, the doctrine of matter and spirit, 
syadvada, or the doctrine of relative pluralism, karma, and moksha. 
The innumerable ‘absurdities’ of Jain mythology, astronomy, and 
geography are ridiculed in the same way as those of Hinduism 
had been in the previous chapter. The most bitter words are 
directed at Jain exclusivism: the way their books propounded 
denunciation and vilification not only of all other faiths, but 
also of whatever a non-Jain might do or think. For advocates 
of non-violence that was unforgivable: ‘Very few people would 
personify hatred to the extent the Jains do.¥3 Dayananda’s 
technique of criticism was the one he used against Hinduism. 
Reason, logic, common sense, and morality are the touchstones 
of truth, and they are applied to the texts taken in their most 
literal sense. No effort is made to grasp the deeper meaning of 
myth or symbol, or to probe the religious and historical rationale 
of a custom or rite. In this same chapter, Charvaka and Buddhism 
are also subjected to a criticism that is completely based on the 
Sarvadarshanasamgraha. Buddhism is treated very superficially; 
being a negligible sect on the contemporary Indian scene, it did 
not interest the Swami at all. 

The chapter on Christianity can unfortunately not be compared 
with the one the Swami wrote for his first edition, as this was 
never published. The chapter treats Christianity as a ‘religion 
of the book’ and concentrates exclusively on the Bible. Dayananda 
mentioned in his introduction that he used a Sanskrit and a Hindi 
translation of the Bible, but he did not specify which ones they 
were.94 At the time Carey’s full translation into Hindi and Sanskrit 
were available: they had been completely published by 1819. 
Dr Wenger’s revised re-publication of Carey’s translation of the Old 
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Testament into Sanskrit was published in 1876. Two more Hindi 
translations were on the market: one by Bowley of the C.M:S., 
and one by Parsons, Holcomb, and Owen, published in 1868.95 
It is impossible to work out which ones Dayananda used, but we 
know that the basic text comes from translations by missionaries. 
His method of interpretation is most simplistic: he takes the 
words in their immediate literal sense and makes no effort what- 
soever to apply the following rules which he himself, in his 
introduction to the Satydrth Prakdsk. recommended for the 
interpretation of his own words: the interpreter should be aware 
of the intention of the author, of the total context, of the word- 
meaning the author intends, and he should also give preference 
to an interpretation that gives rationality to the text.96 

The thesis presented in this chapter is a very simple one: the 
claim of Christianity stands or falls with the Bible; the Bible is 
not the word of God; therefore, the Bible is not revelation and 
Christianity is not the true religion. To prove that the Bible is 
not God’s word several arguments are used. The Bible is 
not universal, but particularistic and embedded in history.9’ It 
contains a great number of statements that offend reason. By 
presenting a God who is limited by space and time, temperamental, 
deceitful, jealous, cruel, and a tawdry magician to boot, it con- 
tradicts the essential divine qualities. It also abounds in logical 
impossibilities, contradictions, and absurd miracles, and it displays 
a crude ignorance of scientific truth. Moreover, it contains many 
stories and precepts that are immoral, praising cruelty and deceit 
and encouraging sin. These are the basic arguments that are 
exemplified, page after page, in the many texts chosen from both 
Old and New Testaments. 

Although the reader is assured in the preface that ‘this exposé 
is intended only to propagate truth and suppress untruth, and 
not to injure anyone’s feelings or impute untrue faults’,°? there 
is quite a lot of sarcastic bitterness in it. Repeatedly, up to a 
dozen times, it is asserted that the idolatry, mythology, and 
cultural degradation of Christianity outstrips that of the Purdnas 
and the Jantras.°9 It is a hard judgment, but understandable: 
after all, the Swami was paying the missionaries back in the samé 
coin some of them had used so extravagantly in their attacks 
on Hinduism.!00 Another theme runs right through the chapter, 
that of ‘barbarism’: over twenty-five times the term ‘barbarous’ 
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(jangait) is applied to the Christians, their God, their scripture, 
and their prophets. This again is explicable when put in the context 
of the late nineteenth century, when a feeling of not only cultural, 
but racial superiority prevailed among many British people in 
India. 101 

But there is more: a number of statements denounce the 
Christians (and to Dayananda and his readers this meant primarily 
the British in India) with what can only be called savage, resentful 
bitterness. Referring to Exodus 20, 17, ‘Thou shalt not bear 
false witness against thy neighbour...., the Swami exclaims, 
‘That must be why Christians descend on the property of foreig- 
ners like the thirsty upon water and the starving upon food!102 
After commenting on the injustice of the Last Judgment, he 
sarcastically adds, ‘I suppose that explains why the Christians 
are so biassed in favour of their own that when a black man its 
killed by a white man, they acquit the murderer in court’.!93 Since 
their God enjoys animal sacrifices, ‘why should Christians not 
fill their belly with the slaughter of beef?’!°4 and if they believe 
that sacrifice deletes sin, ‘why should their rulers, judges, and 
generals be afraid of acting immorally?"!95 Christians are essenti- 
ally a people who delight in war, because ‘they have taken war 
as their guru-mantra’ ,!° and even their heaven is a place of carnage, 
and therefore, ‘fit for Christians only’.107 

Thus this chapter too exhibits the new aggressive nationalistic 
leanings of the Swami. There seems no doubt about it that this 
attitude originated in the Panjab, where he was continuously 
confronted with aggressive Christian propaganda, and where he 
came into closer contact with the missionaries’ pamphlet literature. 
His contact with the Theosophists, who were vehemently anti- 
Christian, would have helped to foster these sentiments. Nowhere 
else in his earlier writings does one find even an echo of that 
militant nationalism. 

The chapter on Islam follows very closely the argument presented 
against Christianity, applying it to the Koran. As there was no 
current Hindi translation of the Koran, Dayananda had one 
especially made.19§ There are some differences in emphasis. The 
text stresses very heavily, nearly page by page, that the doctrines of 
Islam in all its aspects offend natural justice by their enormous 
bias in favour of the Muslims. Another theme that recurs very 
often is that Islam sanctifies war and plunder and the slaughter 
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of non-believers. Dayananda did not spare Islam the harsh con- 
demnation he had meted out to Hinduism and Christianity. But, 
nevertheless, it is significant that we do not find in this chapter 
those bitter, sarcastic remarks that feature in his attack on the 
Christians; his attitude here is in general more moderate. This 
fits in with his behaviour during his visit to the Panjab: the mis- 
sionaries were his prime target, whereas the Muslims were only 
incidentally attacked. 

This is the work that was to become the principal textbook 
of the Aryas. As the final major work of the Swami it presented 
a great advance on his earlier writings in many ways: language 
and style had improved; there was greater clarity and simplicity, 
and a more systematic arrangement; and the fruits of his deep 
study of the Vedas, of the philosophical systems, and of many 
other works, were apparent in a wealth of quotations. But, more 
importantly, as his final Jegacy to the Arya Samaj, this work 
presented a set of attitudes and ideas which, though they were 
not completely novel, had acquired a bold new perspective within 
the totality of his thought, and were destined to greatly influence 
the Samaj after his death. 

The fully worked out doctrine of traitavada with its strong 
anti-Advaita bias, is the most important theoretical advance. 
Within this doctrine the concept of moksha is the central one: 
it emphasizes that man’s moral activity must be the very soul of 
the Aryan ethos. The second important legacy is the clearer and 
stronger elaboration of the myth of the Vedic Golden Age, with 
its religious, scientific, and political supremacy over all other 
races and nations, an age that is to be brought to life again in the 
reconstruction of Aryavarta. Thirdly, in this book Dayananda’s 
criticism of Hinduism is heavily counterbalanced by his criticism 
of Jainism, Christianity, and Islam, and this new emphasis greatly 
influenced the growing Samaj. Finally, whereas the nationalism 
of the earlier Dayananda was not so much nationalism as it was 
Aryan ‘Vedism’, the new Satyarth Prakash repeatedly reflects a 
new nationalism with aggressive, anti-British, and political over- 
tones. 


In those last years Dayananda’s greatest effort was devoted 
to the composition of his Vedic commentary. Only part of this 
work was published during his lifetime: fifty-one fascicules each 
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of the Rigvedabhashya and of the Yajurvedabhdshya. It took the 
Paropkarini Sabha another six years to complete the publication 
of the latter, and no less than sixteen years to finish that of the 
former.!©9 The total output comprises over seven thousand large 
pages of print, treating the whole of the Yajurveda, and the Rigveda 
from the beginning up to Rigveda 7.4.60. All this was written 
over a span of six years, which means an average rate of twelve 
hundred pages per year. Even when one takes into consideration 
the fact that two pandits were continuously working on the Hindi 
translation, the task was still a remarkable one. 

How did Dayananda himself conceive the value of this work? 
First of all, his decision to write a Vedic commentary was not 
a precipitous one. He made the resolution seven years after leaving 
his guru Virjananda, at the time of his visit to Caicutta. A year 
earlier he had still refused to consider the idea, but now he diag- 
nosed the scant interest shown in the Vedas by the Calcutta 
intelligentsia as the root cause of their divisiveness. He decided 
there and then that he would himself write a commentary on the 
Vedas which would clearly vindicate their supreme importance. !!0 
After his visit to Calcutta it took the Swami another three years 
to actually embark on his work. 

Dayananda never claimed his own commentary to be definitive 
or infallible, and he never imposed its acceptance or its study on 
the Aryas. However, he did state that his work was different 
from and better than the other current interpretations, because 
they were influenced mainly by later commentators, whereas his 
own work was based on the earliest commentaries. He also asserted 
that his new study would stimulate research in the Vedas, for which 
there was a crying need.!!! One may disagree with both these 
claims, but it could not be held that they were in themselves either 
irrational or extravagant. 

Dayananda’s interpretation is of a very special type. On the 
one hand it proceeds in the usual fashion by way of grammatical 
and semantic analysis to the establishment of the meaning of a 
text. First the composite words of a passage are clearly separated 
into their single components according to the rules of sandhi. 
Then follows the padartha, the systematic explanation of all these 
components, indicating their meaning and their function in the 
sentence, which establishes the meaning of the text. This is followed 
by the reconstruction of the whole sentence in a straight gram- 
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matical form; and finally comes the bhdvdrtha, a sentence which 
explains the purport of the text, indicating if it is an injunction, 
a statement of principle, or some kind of comparison. All this 
is in Sanskrit, and it is followed by Hindi translations of the 
padartha and the bhdvartha. It is all very traditional so far, but 
it is quite clear that the interpretation thus arrived at is not simply 
the result of that analysis. Other powerful factors were directing 
every step taken by the Swami, namely his own theological pre- 
suppositions about the Vedas. There were four such basic 
assumptions, the influence of which is detectable in almost every 
page of the commentary. 

Since, according to the Swami, the Vedas literally contained 
the eternal wisdom of God, all their statements had to be of a 
universal nature. Therefore, they could not possibly refer to his- 
torical or geographical data. Other commentators, especially the 
historically minded Western orientalists, interpreted a number 
of Vedic texts as containing historical references. For Dayananda 
historical considerations were a priori excluded, because in his 
mind the Vedas antedated all history. He went to great lengths 
of semantic contortion to explain away all terms that could be 
taken as names of historical persons or that mention geographical 
features.!12 What other interpreters consider to be statements of 
fact, Dayananda explained as statements of principle or as in- 
junctions. Hence his commentary abounds in pronouncements on 
politics, because all texts referring to kings or battles were 
interpreted as giving directives on the arts of statecraft, diplomacy, 
or war. 

A second assumption of Dayananda’s was that the Vedas 
proclaimed a pure monotheism. Therefore, the names of the 
many devas were re-interpreted in the light of that presupposition. 
For instance, when the name Agni occurred in a context of divine 
action, it was said to signify the one Lord; outside such a context 
the same term was understood to mean simply ‘fire’. The Swami 
treated in a similar way the ‘hundred names of God’ which he 
listed in the first chapter of his Satyarth Prakash. To contem- 
porary Hindu orthodoxy that procedure of Dayananda’s was 
probably the most objectionable aspect of his work, and the 
Calcutta Hindu Council made a special point of declaring it 
unorthodox.!!3 

The third necessary consequence of the divine nature of the 
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Vedas, in Dayananda’s view, was that they could not possibly 
contain anything that offended reason or morality. According 
to the Swami all myths and miracles were irrational, and also 
sometimes implied immoral acts: no such nonsense could be 
part of the Vedus. Those myths that most commentators accept 
as an integral part of Vedic lore were therefore thoroughly demy- 
thologized by Dayananda. An interesting example of this pro- 
cedure is to be found in his interpretation of the myth of the 
fight between Indra and Vritra, so often referred to in the hymns. 
According to the Swami this episode has two levels of meaning: 
on the one hand it explains scientific truths about the interaction 
of sun and clouds, and on the other hand it proposes rules for the 
conduct of battle. In other words, the myth has nothing to do 
with the divinity as such or with his relation to the cosmos.!!4 

A final assumption that directs some of the Swami’s interpreta- 
tions is his unique doctrine that the Vedas were also the repository 
of scientific truth. As the Swami’s own scientific knowledge was 
rudimentary, this aspect was only rarely elaborated. Some texts 
were shown to propound the theory of the relatively new process 
of telegraphy,!!5 and others were said to explain the principles 
of mechanical locomotion by means of steam and electricity over 
land, water, and by air.!!6 

These four basic assumptions were the overriding factors that 
directed Dayananda’s interpretation. He used his wide and subtle 
knowledge of grammar and semantics in their service. Since the 
revival of Vedic studies had been launched by Western orienta- 
lists in the nineteenth century, most Vedic scholars had looked 
on the Vedas as historical documents, expressing aspects of Aryan 
civilization at a particular stage of its development. They attempted 
to unravel the meaning of these obscure documents by the 
application of a wide spectrum of research approaches. Besides 
linguistic tools like grammar, semantics, prosody, and etymology, 
they also used other methods involving protohistoric data, com- 
parative philology, internal dating, comparisons with historical 
data of post-Vedic literature, etc. In Dayananda’s view only the 
linguistic tools were appropriate, because he held that the docu- 
ments were not of a historical nature. Vedic scholars attacked 
the Swami on the ground that such a presupposition vitiated 
his interpretation ab ovo. The Swami’s retort would have been 
that, on the contrary, their interpretation was valueless because 
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they wrongly assumed that the Vedus were historical documents. 

In a way the Swami’s approach in his commentary is very similar 
to that of the commentaries of great interpreters of Hinduism 
like Shankara and Ramanuja. They too manipulated the sacred 
texts with the subtle tools of linguistics, and forced them to yield 
the meaning that fitted in with their theological presuppositions. 
Perhaps the most striking examples of that technique are the 
commentaries on the Brahmasitras and the Bhagavadgita of 
Shankara and Ramanuja respectively. But there is an important 
difference between these ancient theologians and Dayananda. 
They did acknowledge that Hinduism found its authoritative 
sources in ancient texts, but they were not committed, as 
Dayananda was, to the dogma that the four Vedas by themselves 
contained the total and infallible revelation of the wisdom of God. 

That dogma was new in the history of Hinduism, which had 
never been strictly a religion of the book. Dayananda’s conviction 
that it was, did not stem from the Hindu tradition. He evolved 
that dogma over many years, and the decisive influence in its 
emergence cannot have been any other than that of the Christian 
missionaries, and, to a much lesser degree, of Muslim theologians. 
One should remember that most of the missionaries with whom 
Dayananda came into contact belonged to the Protestant churches: 
their religion was primarily a religion of the book, and the Bible 
occupied the centre of their theology. Their propaganda con- 
centrated on two fronts: they showed on the one hand the absurdity 
and immorality of the Hindu scriptures, and, on the other, they 
tried to prove the absolute and definitive truth of biblical revela- 
tion. That was exactly the approach Dayananda applied in reverse: 
he wanted to prove that Christianity fell with the Bible, and that 
the truth of Vedic religion was demonstrated by the absolute 
veracity of the Vedas. In other words, Dayananda accepted the 
Protestant premise that God has revealed himself in a book, 
and that the very content of that book proves its authenticity. 
The Swami, however, went even further than the Christians in 
his claim that the Vedas contained the totality of truth, both 
theological and scientific. Thus Dayananda accomplished in his 
Vedic theory what he did in other fields: he took an ancient Hindu 
tradition and gave it a new direction all of his own. 

What, in the final instance, is the lasting value of Dayananda’s 
Vedic commentary? As a stage in the ongoing decipherment of 
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Vedic literature it must be considered of little importance. It 
does not have a place in modern Vedic science, and, outside the 
ambiance of the Arya Samaj, no Vedic scholar takes any account 
of it.t!7 Nevertheless, it remains an astounding monument to 
the convictions and efforts of Swami Dayananda, and it may 
well be the last of the great Vedic commentaries in the traditional 
Hindy mould. The Bhdshya has another claim to greatness: the 
fact that it constitutes the very first effort, and a very massive 
effort at that, to bring the Vedas out of the sanctuary of brahmin 
dominance into the open and to make them accessible to all Hindus. 
This may well be the strongest argument in favour of him being 
called the Luther of India. After Dayananda no brahmin would 
get away with claiming exclusive rights to the sacred heritage. 
The Swami’s great commentary will retain its place in history 
for a third reason: even if few people, and few Aryas, read and 
study it, many are proud to know that it symbolizes the Vedic 
Golden Age, the superiority of Hinduism, the greatness of ancient 
india, ideas that have become, thanks to Dayananda, an integral 
part of a nationalist spirit, the strong echo of which one can 
hear in India even today. 
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CHAPTER XII 


A Dynamic View of 
_ Swami Dayananda 


A. THE THEOLOGIAN: GOD AND THE Vedas 


When Dayananda left his home his concept of God was probably 
still vague, but it contained two important characteristics: his 
Shaivite background had imprinted on his mind the profound 
idea of a personal God enshrined in the numinous figure of Shiva, 
and an abhorrence of Vaishnavite mythology.! His first study 
of Advaita as a sannydsi then convinced him of the identity of 
brahman and Gitman. However, this inquiry was not very deep; 
his limited knowledge of Sanskrit restricted him to rudimentary 
texts, and his temperamental preference for practice over theory 
cut this study short. He soon turned to the cultivation of Yoga, 
which dominated his next ten years of wandering. His passion 
was not for speculation but for the mastery of techniques that 
would bring spiritua! fulfilment. This blissful goal seems to have 
eluded the pilgrim, but on that long road his assiduous practice 
of Yoga made him into a man of astounding physical and mental 
power. 

Dayananda’s period in Mathura as a pupil of Virjananda 
brought back to the fore his earlier monotheism with its strong 
Shaivite tinge, no doubt partly as a reaction to the stifling Vaishna- 
vite atmosphere of that city of Krishna. In subsequent years of 
study this monotheism was gradually purged of ali its Puranic 
and Shaivite elements, and combined with some Advaitic notions. 
Although sat-chit-Gnanda was now declared to be the proper 
name of God, it did not signify an impersonal entity, but was 
another name for parameshwar, the Lord. Thus arose an uneasy 
compromise between theism and monism, for the Swami siill 
held the doctrines of the fundamental identity of brahman and 
Gtman and of the ultimate unreality of the world. These two 
doctrines were repudiated by him during his years in the Doab, 
and he arrived at the basic tenets of his monotheism: God is a 
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transcendent person, distinct from the world and the souls, original 
creator of all, and through his power immanent in all creation. 

The lofty monotheism of Debendranath’s Brahmo Dharma 
helped the Swami to clarify the details of his theism in his first 
Satyarth Prakash. He adopted the Maharshi’s formula that made 
it possible to describe God as both sa-guna and nir-guna: the 
gunas in the first term refer to perfect qualities and those in the 
second to finite ones. Thus some more lingering traces of monism 
were eliminated. The greatest theological difficulty Dayananda 
then faced was that of conceiving between God and the 
non-divine a relationship that did not in any way impair God’s 
perfection, This problem was complicated by the fact that the 
Swami then held that cosmos and jivas were originally created 
out of God’s infinite potentiality, a doctrine probably also in- 
fluenced by Debendranath. The derivation of the created world 
from God’s potentiality did confuse the distinction between God 
and his creation. The Swami adopted the old principle of 
bhedabheda to deal with this delicate point: God and his potenti- 
ality are in a bhedabheda relation. In one way God's potentiality 
is not distinct from him, and therefore God is the real material 
cause of the universe; but, at the same time, the two are also 
distinct, and therefore one cannot say that the Lord himself was 
transformed into the universe. 

Discussions with Christian missionaries made Dayananda feel 
that this solution was not a satisfactory one. It was in his subse- 
quent study of Samkhya and of Ny&ya-Vaisheshika that he dis- 
covered the elements that helped him formulate his final doctrine 
of traitavada: the cosmos as prakriti, and also the jivas are co- 
eternal with God. Thus the intricate problem of their ongination 
completely evaporated; nevertheless, according to the Swami, 
they remain utterly dependent on God in their evolution. 

This gradual development of Dayananda’s concept of God 
clearly shows that basically he always adhered to the monotheism 
he inherited in his youth. Although monism influenced his thought 
for a while, its impact was not very deep, and the Swami pro- 
gressively freed himself of all monistic ideas. Three external 
sources of influence were at work in this process: the Swami’s 
discussions with missionaries, the impact of Debendranath’s 
Brahmo Dharma, and concepts of Samkhya and Nyaya-Vaishe- 
shika. SAamkhya contributed the idea of the co-eternity of the three 
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ultimate substanees, and Ny4ya-Vaisheshika helped shape the 
idea of God’s activity in the processes of creation. 

On the Swami’s side, the primary force directing his thinking 
was his concern to develop an idea of God that would rule out 
even the slightest imperfection, and yet would safeguard God’s 
personality. That is why he retained the simple sat-chit-dnanda 
formula, why he eliminated the concept of sa@marthya, and why 
he persistently denied any historical divine intervention in the 
affairs of the cosmos and the souls. However, this negative process 
of dissociating God from all possible imperfections led to a final 
conception that constitutes an uneasy compromise between theism 
and deism. God pervades and sustains the cosmos, and dispenses 
the fruits of karma, but in both these functions he somehow re- 
mams at a distance, uninvolved, as the eternal divine architect 
of the physical laws of the universe and of the moral law of retri- 
bution. There is no doubt that in the Swami’s personal devotion 
and in his devotional works God is much nearer and dearer, but 
Dayananda did not succeed in integrating that personal closeness 
of a Joving and concerned Lord into his theological structure, 
which remained a syncretic amalgam of basic tenets without 
profound integration. 

This: lack of integration shows up in one particular aspect of 
Dayananda’s theology. Although he was obsessed by the idea 
of a completely infinite and independent divinity, he ended up 
with a God who in a certain way needs the world as much as the 
world needs him. God's relationship with the world is the only 
sphere in which he can fulfil his ‘natural’ powers and attributes 
of omnipotence, mercy, and justice. Creation, preservation, and 
salvation, said the Swami, are the ‘natural’ functions of God, 
just as seeing is the natural function of the eyes.2 

Dayananda was hampered in his theological thinking by his 
complete inability to grasp the value and meaning of myth and 
symbol in the elucidation of the sacred. To him only pure 
rationality was acceptable in the realm of theology. This radical 
rationalism prevented him from appreciating the depths of the 
theological speculations of Hindu thinkers like Ramanuja or 
Madhva: in the Swami’s eyes their attempts at plumbing the 
mysteries of God's love violated God’s pure infinity. That same 
rationalism steered his mind also in the direction of a vague 
deism. Dayananda was no great theologian of the divine. After 
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ail, his primary interest was never really directed towards the 
mysteries of God, but rather towards the strivings of man; the 
first period of his life he devoted to his personal search for moksha, 
and the second he dedicated to the regeneration of Hindu man 
and Hindu society. 


The development of Dayananda’s conception of the Vedas, 
so intimately attached to his name, was a very long and slow. 
process. Firm foundations for it were laid in his youth. As a 
Kathiawari Shaivite he inherited a tradition which prided itself 
on its adherence to the most ancient aspects of Hinduism, the 
Vedic rites and the Dharmashastras; as a youth he jearned the 
Yajurveda by heart. But for the first twenty years of his adult 
life the Vedas had no place among his concerns. 

It was Virjananda who turned Dayananda’s mind again towards 
the ancient roots of Hinduism: he taught him that the authentic 
sources of pure Hinduism were contained in the most ancient 
works of the rishis alone. But the guru himself does not seem to 
have been clear as to exactly which these works were. Dayananda 
set himself the task of finding that out. In the seven years after 
leaving his guru he studied all the Hindu works he could find, 
and progressively decided to eliminate all Yantras and Puranas, 
the Mahabharata, the Upanishads, the Manusmriti, etc. Finally, 
around 1870, he crossed the Brahmanas out too, and declared 
that the original revelation of God was contained only in the 
four Samhitds, the Rig, the Yajur, the Sdma, and the Atharva. 

Thus Dayananda went much further than simply answering 
his guru's question as to which the books of the rishis were. He 
made a radical distinction between the four Samhitas as revelation 
of God transmitted through the rishis, and other works composed 
by the rishis themselves, which he regarded as authoritative only 
in a secondary way. But at that time he had as yet no definite 
ideas as to what exactly the Vedas contained and in what manner 
they revealed God’s message. 

It was in Calcutta that these problems forced themselves on 
the Swami’s attention. Questions about ‘revelation’ had been 
considered by the Bengali reformers since the time of Rammohan 
Roy. They had thought about them in a wide context, as they 
were challenged by the claims of Christianity and Islam, ‘religions 
of the book’. Their genera! conclusion had been to reject all 
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claims to exclusive revelation, and to accept that different religions 
presented in their sacred writ complementary aspects of 2 universal 
rational religion. From that premise followed their practical 
eclecticism in borrowing from different scriptures, an eclecticism 
carried to its greatest lengths by Keshub. In the seventies that 
universalistic and eclectic approach was being increasingly challen- 
ged by a newly emerging movement supporting Hindu pride and 
nationalism spearheaded by the Adi Brahmos, according to which 
Hinduism was not just one among equals in the brotherhood 
of world religions, but was superior to all the others. 

It was his reflections about the ideas that confronted him in 
Calcutta that led the Swami to formulate his own particular con- 
cept of Vedic revelation by combining two separate doctrines. 
He adopted the view that true religion must comedirectly from 
God in the definite form of a book, and combined this with the 
dogma of the superiority of Hinduism. Authentic religion was 
revealed by God in the Vedas, which constituted the only real 
divine revelation. All the other books of Hinduism, and also 
the scriptures of other religions such as Islam and Christianity, 
were mere secondary works of human origin without any inherent 
authority. The Swami also insisted that the content of revelation 
was ‘completely rational, and as such comprised of necessity all 
that was rationally true in all other religions which were the im- 
perfect efforts of men. 

Such a concept of revelation is not to be found in the Hindu 
tradition. Though it always recognized that the most ancient 
scriptures had a special authority, it tended to class together all 
the early works from the Rigveda to the Brahmasiitras and the 
Bhagavadgita. Moreover, the Hindu tradition did not generally 
look upon that great collection as necessarily comprising the 
final word, but often accepted an ongoing process of revelation 
in new eras in many later works such as the hymns of the early 
bhakti teachers of South India, the Purdnas, the Tantras, and 
works of medieval bhakti saints. Dayananda’s restrictive concept 
of true religion as the religion of the one book was no doubt in- 
spired by the concept prevalent among Protestant missionanes. 
He accepted their premise of a divine revelation given once and 
for all time, and applied it to the four Vedas. But he went even 
further than any Christian fundamentalist would have dared to 
go by claiming that the Vedas contained the totality of all know- 
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ledge, spiritual, moral, social, political, and even scientific. 

That is the conception Dayananda enshrined in his Vedabhashya, 
which he considered his major contribution to knowledge and 
legacy to posterity. The Bhashya has not played that vital role 
in the regeneration of Hinduism which Dayananda hoped it 
would, and has become to many of his followers an inert monument 
to which one occasionally pays tribute. However, the work still 
remains important to many as a symbol and a reminder of the 
material, cultural, and spiritual greatness of the Vedic Golden 
Age, and of the absolute superiority of Hinduism, both lasting 
ingredients of the spirit of Hindu nationalism. 


B. THE MORALIST: MAN AND Dharma 


Dayananda’s first explicit theory of man was an advaitic one: 
the dtman is in the final instance identical with brakman, and the 
supreme goal of life is the realization of that identity. The 
sannyast who completely dedicates his life to the pursuit of that 
ideal is elevated above the restrictions of the varna-dharma. The 
Swami lived according to this ideal from the age of twenty-one 
to the age of thirty-six, when he went to study under Virjananda. 
During his stay in Mathura his attention was diverted from his 
own super-self and directed towards the humanity around him, 
as at the same time his theistic approach reasserted itself.3 

This new view of life gradually led the Swami to deny the monistic 
identity of God and man, and to affirm that man’s deepest essence, 
the jiva, though dependent on the Lord for its existence, was 
essentially distinct from God and always remained so. During 
the long years in the Doab, Dayananda’s constant concern with 
morality made him reflect much on the essence of man and his 
relation to God. His subsequent reading of the Brahmo Dharmu 
and his discussions with Bengali moral thinkers like A.K.Datta 
helped him to clarify his ideas. 

A year after his visit to Calcutta the Swami formulated his 
first comprehensive view of man in his Satydrth Prakash. The 
jiva, created by God ‘at the beginning’, at the time of adisrishti, 
remains a separate entity. Consciousness is his deepest essence, 
and he is linked to the gross body by the subtle body. The jiva 
is active, a free agent, and totally responsible for all his deeds. 
He peregrinates through successive lives until he reaches fulfilment 


A Dynamic View of Swami Dayananda 281 


in the state of moksha. There he remains until ‘the end of time’, 
atyant pralaya, when he is reabsorbed with the whole cosmos 
into God’s potentiality. This eschatology ascribes to the jiva 
some striking characteristics. The jiva is finite, having both a 
beginning and an end in time; he is essentially active and cosmic 
even in moksha, where he enjoys the bliss of emancipation through 
his subtle body which is a cosmic entity; he cannot act or exist 
without this connection, and when the cosmos is finally dissolved, 
both the jfva and his subtle body are included in that dissolution. 

Thus Dayananda had now arrived at a concept of man radically 
different from the advaitic one: the deepest essence of man was 
to be active and cosmic. Yet there still remained what could be 
calied an inconsistency, or a vestige of monism, in this conception: 
in moksha both karma and avidya were totally destroyed. From 
this it logically followed that moksha, though it was restricted in 
time, was irreversible as a state, because the very seeds of samsdra, 
namely karma and avidya, had been eliminated. Two considera- 
tions had moved the Swami to that conclusion. He applied the 
ancient Hindu principle that whatever has a beginning must 
also have an end. Secondly, his concern to safeguard the distinction 
between God and man, the infinite and the finite, made him adhere 
to the doctrine of the cosmic nature of man, even if this meant 
accepting man’s eventual disappearance. 

The second Satyarth Prakash propounds the Swami’s final 
conception of man. His study of Samkhya and his discussions 
with missionaries had made him doubt the logical soundness 
of an initial creation out of God's potentiality. This led him to 
the doctrine of traitavada: God, the cosmos, and the jrvas are 
eternal substances. But if one concedes to the jiva co-eternity 
with the Lord, how can one safeguard the basic distinction between 
the two? By linking man efcrnally to the cosmos and its tyranny 
of time and space this can be done, and Dayananda now realized 
that if man remained active and cosmic even in the state of moksha, 
then he also had to retain his freedom, and with his freedom the 
possibility of relapse. He therefore stated that man always re- 
mained bound to karma and that his knowledge always remained 
imperfect; these conditions would eventually bring man back 
from the state of moksha into the cycle of rebirth. 

Two basic ideas were so dear to the Swami that he was prepared 
to go against the whole Hindu tradition in his new eschatology. 
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The first idea was the distinction between God and man, which 
had to be preserved at all cost. The second, and even more com- 
pelling concept was that man’s salvation had to be achieved 
completely by his own works and by nothing else; moral action 
guided by reason was the one and only power effective in the 
process of salvation. Dayananda ruthlessly eliminated all other 
roads to moksha, all the short cuts, the easy rides, the instan- 
taneous transformations that Hinduism had devised over the 
centuries. Moksha was to be earned by action alone, its achieve- 
ment was regulated by the law of karma, an inexorably just law 
that man never escaped, not even in moksha. Although this law 
was administered by the Lord, he never interfered with it just 
as he never interfered with the physical jaws of nature, for both 
these laws were perfect from the beginning. 

The long and gradual emergence of Dayananda’s final concept 
of man had an overall direction. Progressively it disentangled 
man from that basic identity with God which Advaita ascribes 
to him. In this process of disentanglement more and more stress 
was laid on the essential attributes of man: he is active, always 
free, and bound to cosmic existence. Freedom, activity, and 
involvement in the world constituted for Dayananda the basic 
nobility of man, the source of his greatness, for which he owes 
God gratitude, but for which he is wholly and solely responsible. 
Even the sannydsis’ pride should lie in that, and not in an escape 
from the world. 

Within the Hindu tradition this is a remarkable conception, 
indeed a unique one. No other Hindu theologian has elevated 
man’s moral action to such a rank in the scale of human endeavour, 
far above the powers of ritualism, the raptures of mysticism, 
or the wondrous effectiveness of devotional love which are given 
a place of prominence in the Hindu theologies of karma, jnana, 
and bhakti. This conception of man is no doubt Dayananda’s 
greatest theoretical achievement and his main contribution to 
Hindu speculation. At the same time it is the most perfect ex- 
pression of the Swami’s own approach to life. 


As Dayananda’s vision of man evolved, his conception of 
dharma developed correspondingly. Dharma here is taken to 
refer to the complex of duties man has to perform to achieve his 
fulfilment. it was only after leaving Virjananda that the Swami 
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started to think about this question, and at first he adhered closely 
to traditional guidelines. As regards ritual duties, he taught a 
very traditional Vedic Sandhya, and advocated the reading of 
some Puranas and the wearing of the Shaivite rosary. His main 
preoccupation in these years was still study, and the kind of dharma 
he preached was only a tentative choice from among the many 
available systems of conduct. He gradually came to discourage 
idol worship and all sectarian devotions. In the field of personal 
and social morality he still adhered to the varndshrama dharma 
as stipulated by Manu, although he was conscious of its inade- 
quacies. 

It was during the years in the Doab, when the Swami was fully 
engaged in the work of reform, that his ideas on dharma started 
to mature. On the ritual side he now made a complete break with 
all non-Vedic practices and scriptures, advocating the performance 
of Vedic rites only. As his study of the Vedas deepened he com- 
pletely opted for the pure Vedic ritual, and the propagation of 
that ritual to the exclusion of all other rites was to remain one of 
the major efforts throughout his life. 

But even more important were his reflections on moral action. 
In his daily contact with people and his efforts to guide them he 
had to reflect on the ethics of concrete human behaviour. The 
individualism that was asserting itself in his Vedic interpretation 
also came to the fore in this sphere; he freed himself from the 
tyranny of the Shastras and their commentaries, and judged the 
morality of actions on the basis of general principles he evolved 
himself. Manu had been his guide so far, but now he cut loose 
from that norm and accepted Manu’s authority only when it was 
in agreement with reason. Thus we find the Swami now asserting 
basic moral principles, such as that food can only be polluted by 
impure ingredients or by the immorality of its acquisition; that 
good works are morally superior to the mere observance of ritual 
rules; that charity should be directed to the needy and not to 
useless temple-building; that moksha does not come from Ganga 
water, but from works. His important Kanpur declaration laid 
great stress on the basic moral attitudes that should guide man’s 
life. 

These reflections on ethics made Dayananda reject Manu's 
varnashrama dharma. Denying any validity to the caste divisions 
of Hindu society, he replaced them by his system of the four classes, 
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allocated not by the accident of birth, but by the state according 
to each man’s abilities and behaviour. By ascribing to the classes 
a purely secular status, he took away from the Shdstras that re- 
ligious authority in caste matters that orthodoxy attached to them, 
which meant that all their statements had to be judged from the 
ethical point of view. 

Two other doctrines of the Swami’s reinforced this strong 
accent on moral action. He condemned the way of nivritti, renunci- 
ation of action, and stated that not even the sannydsi was exempt 
from the fundamental commandment of positive moral action. 
The other doctrine was that sins cannot be forgiven; the law of 
karmic retribution allows for no exception as it is the basis of 
morality, and every single act must bear its own fruit. In this 
search for the roots of morality Dayananda was determined as 
an individual to challenge the taboos of Hindu social life; he 
repeatedly acted against them, and also exposed some of his 
followers to excommunication. 

We can detect two major sources of influence on the Swami in 
his search for basic moral principles. First there was the example of 
the Sadhs: their simple moral code with its stress on basic attitudes 
and its freedom from ritual and superstitious regulations was a 
model for Dayananda. So too was the ethical teaching of Debend- 
ranath’s Brahmo Dharmza, with its emphasis on the three fundamen- 
tal qualities of all morality: rationality, activity, and truthfulness. 

By the time the Swami wrote his first Satyarth Prakash his own 
concept of dharma had fully matured. Man’s ritual duties 
were domestic, sacramental, and public Vedic rites; and his social 
life was to be regulated by the authentic Vedic varna-dharma. 
The responsibility for the regulation of this lay with the state, 
but the whole programme basically depended on everyone living 
a morally good life. The very essence of this righteous life was 
the practice of virtue, for wisdom and truthfulness are the roots 
of justice, tolerance, and peace. Dayananda’s moral man is 
consumed with a thirst for knowledge, he is self-controiled and 
ever-active, and guides his social relations by truth, justice, and 
tolerance. Although the state must be the guardian of dharma, 
the state’s effectiveness depends on the righteousness of all its 
members, from the ruler to the commoner. It is this conception 
that made it impossible for the Swami to overlook the moral 
flaws of the ruler of Jodhpur. 
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Dayananda’s deep sense of morality shows itself in his balanced 
treatment of the major aspects of human relationships. To him 
marriage should be a permanent union where partners share 
everything; a full education is the right of every man; the state 
must bear wide social responsibilities; foreign travel! is excellent, 
because ‘evil springs from the heart, not from the location’; food 
and interdining taboos are valueless, because ‘there is no direct 
connection between eating and drinking and dharma’ ; non-violence 
is not an absolute law, but must be judged in accordance with the 
greatest benefit to all. The only weak points in the Swami’s treat- 
ment of mora! issues were two: his doctrine of niyoga betrayed the 
inability of the sannydsi to fully comprehend the sexual aspects 
of life; and in his remarks on the state of sannydsa he had not 
yet fully drawn the radical conclusions of his premises. 

The second Satyarth Prakash changed little in this concept of 
dharma, but there was a development in two areas. The Swami 
took away all the residual privileges of the sannya@si and put him 
on an equal footing with every other human being; the,pnly thing 
that should distinguish him was a more radical dedication to work 
for the good of all mankind. The second edition also exhibits 
a deeper concern for the lower ranks of society: the shiidras had 
hitherto been excluded from the study of the Vedas; now the 
Swamj declared that as human beings they had as much right 
to that study as anybody else. There was one other new develop- 
ment in the later years of the Swami’s life. During his search for 
true morality in those years in the Doab, Dayananda had not 
shrunk from offending orthodox taboos and exposing his followers 
to the punitive sanctions such offences entailed. Now, although 
he did not reject the principle that these taboos had no religious 
or authoritative value, he became careful not to break them, 
and he urged his Aryas to be similarly cautious. This constituted 
no dereliction of principle, but rather a practical policy. If he 
and his Aryas were to be a leaven within the body of Hinduism, 
then they had to avoid any actions that might force that body 
to expel them. Expulsion from the body would mean that, like 
the Brahmos, they would become ineffective outsiders. 

Thus Dayananda’s concept of dharma developed parallel with 
his concept of man. As he elevated man gradually to a position 
of complete freedom and responsibility within his ‘natural 
elements’, society and cosmos, so he elevated dharma. From its 
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early beginnings as lip-service to traditional taboos and regulations, 
it gradually grew into a plan for pure, responsible moral action. 
This action of necessity had to involve all men, even the sannydasis, 
in society and the world. Man’s ultimate goal, his ascent to the 
highest state of moksha, was to be conditional on such involve- 
ment. This high moral code was perhaps Dayananda’s greatest 
legacy to his followers. The best of the Aryas have been people 
inspired by that ideal of a man dedicated to action, socially com- 
mitted and humanistic, who tries to guide his life by simple and 
clear moral principles. 


C. THe REFORMER: THE RECONSTRUCTION OF ARYAVARTA 


The picture that is sometimes presented of Dayananda receiving 
his mission to reform the whole of India from his guru Virjananda, 
is nothing but a fantasy. Every idea that became part of the ethos 
of the Dayananda of the final years took long to mature and 
develop, gnd so did his ideal of the reconstruction of Aryavarta. 
For the first thirty-five years of his life Dayananda was not con- 
cerned with the physical, moral, or religious state of his fellow-men, 
but only with his personal search for moksha. No doubt the 
influence of his guru and of the city of Mathura redirected his 
concern to the world around him. But when he left his guru and 
started to preach, the content of his instruction was still very 
tentative, and his teaching work took second place to study. He 
had no general plan, but he instructed wherever his studies brought 
him, simply responding to the needs of the moment; in fact very 
much in the manner of the wandering sannyasi. 

His visit to Hardwar in 1867 and his campaign at the Kumbh 
Mela was his first planned and concerted effort to make an impact 
onthe Hindu world. But this attempt was a miscalculation and 
ended in failure and disappointment. Then, after desolately 
wandering along the banks of the Ganga, the Swami slowly drifted 
into a new type of reform work. This was a very localized effort 
along a stretch of the Ganga only one hundred miles long, in an 
essentially rural setting. Dayananda was still thinking in local 
and immediate terms, and his movements were not clearly planned. 
His preaching was directed to individuals, his moderate success 
was with individuals, and in a caste-dominated society such 
attempts at individual reform were always precarious. But as 
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the Swami moved about, he engaged more and more often in 
public disputations with pandits. As in most cases he easily 
vanquished them, his fame spread, more important pandits chal- 
lenged him, and some antagonists were brought in from the cities 
to try to defeat the iconoclast who was making too strong an 
impression. This process of challenge and response finally brought 
the Swami to Banaras, the citadel of orthodoxy. 

The Banaras shdstrarth was most important, in that it put the 
Swami on a more than local stage; the challenge of the Banaras 
pandits had in itself made him into a figure of all-Hindu 
importance. Moreover, here in Banaras Dayananda met refor- 
mers from Bombay and Calcutta. It was here that he spoke for 
the first time of his dream of the regeneration of Aryavarta through 
a return to the Vedic religion. However, at that stage this was 
only a vague ideal, not a concrete programme. In fact, although 
his performance in the disputation had strengthened the Swami’s 
self-confidence, the collapse of his influence in Banaras after 
the pandits declared him defeated and unorthodox made him 
realize that his work so far had had little effect. That is why he 
again spent more time in study and reflection. At the Allahabad 
Kumbh Mela he met Debendranzth Tagore who invited him to 
Calcutta. 

The Calcutta visit was a cardinal turning point in the Swami’s 
career. The Bengalis steered Dayananda’s mind out of the narrow 
ambit it had been moving in. They opened up new perspectives, 
and helped the Swami to think in broader social and national 
terms: to see education as the most important factor in the uplift 
of the people; to consider the wide social responsibilites of the 
state; to be aware of the different aspects of the plight of Hindu 
womanhood; and to think of Hinduism in a comparative frame- 
work. Dayananda saw at close quarters a superbly-organized 
effort at social and religious reform, and his eyes were opened 
to a new range of approaches. In Calcutta he discovered the 
great power of lectures and publications, the strength of organi- 
zation, and the receptivity of the urban middle classes to the call 
for reform. 

The. transformation was remarkable; the roving sannydsi of 
the rural Doab overnight became the fiery lecturer of the North 
Indian cities, a public figure of imposing stature. He also started 
his work as a publicist of the pen by bringing out in his first 
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Satya Prakash a full statement of his reform programme. 
His impact and appeal were great, yet all his attempts at organi- 
zation stil] failed; his schools proved ineffective, and the Banaras 
Sabha, which he established, died a quick death. 

It was Bombay that offered the Swami the chance effectively 
to add a new dimension to his reform efforts in the form of a solid 
organizational base. A small but compact group of people, 
primarily from the Gujarati merchant castes, had been looking 
towards the Vedas for the reformation of their religion. They 
found in Dayananda an inspiration and a leader, and he found 
in them the first members of his own Samaj. Nevertheless, the 
Swami was cautious, as he was too conscious of the dangert's of 
sectarianism he had witnessed among the Brahmos. He would 
have preferred a broader base for his Arya Samaj, and tried 
unsuccessfully to persuade existing Prarthana Samaj branches 
to join. So he had to be satisfied with a small group of people 
who were neither socially nor intellectually influential. He also 
made it clear to the Bombay Aryas that their organization was 
their own responsibility, and that they had no exclusive rights 
over him. 

If Bombay gave the Arya Samaj a start, the Panjab proved a 
much greater success. One of the reasons for this success was 
that the Hindu Elite of the Panjab had broader-based needs than 
those of the Bombay Aryas. Whereas the latter’s needs were 
primarily religious, that of the former were also social, cultural, 
and even political. Moreover, the Panjab castes who were drawn 
towards the Swami included the intellectual and social leaders 
in their areas. Compared to the Bombay Aryas they were a much 
more influential group. Whereas the Bombay Aryas constituted 
only a small selection of people from the Gujarati trading castes, 
the Panjab Arya Samaj captured a significant number of the 
leading elements in the influential Khatri community. 

As the success achieved in the Panjab spread into Western U.P; 
and many branches of the Samaj sprang up in this area, Dayananda 
saw his dream of creating a movement with a broader base become 
reality. The Panjabis had convinced him that it was necessary 
to lessen the doctrinal content of the Samaj rules and this resulted 
in the enrolment of a more varied type of people, including even 
Sikhs. Whereas previously the target of the Swami’s caustic 
criticism had been mostly sectarian Hinduism, in the Panjab 
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it found a further butt — Christianity. The Swami’s anti-Christian 
attitude was another element that increased his appeal among 
a wider section of Hindus. As the Samaj spread over North-West 
India and as his Vedic commentary went to thousands of sub- 
scribers from Calcutta to Lahore and Bombay, it was obvious 
that the Swami was making a serious impact on North Indian 
Hinduism. 

But as the Samaj grew, orthodox opposition intensified, 
precisely because it noticed the widening impact of the Samaj, 
and hoped to isolate the Samaj by branding its Swami unorthodox. 
Within the Samaj there was among some Aryas a tendency towards 
consolidation, closing the ranks, accentuation of their distinctive- 
ness, and a desire to involve the Swami more closely with the 
Samaj. To Dayananda these looked like steps in the direction 
of narrow sectarianism. It was not his dream to be the founder 
and guru of a reformed sect, but to work for the regeneration 
of the whole of Aryavarta. His own efforts and those of his 
Samaj were not only for the sake of the Aryas, but for the sake 
of the larger body of Hinduism. The larger community was still 
in the grip of orthodoxy, and the Samaj could reform it only if 
its members took care to remain within its fold. 

So the Swami once more redirected his inexhaustible energies, 
this time with the aim of involving himself and his Samaj as much 
as possible with Hindus generally. The union with the Theoso- 
phists, the agitation to support Indramani, the movements for 
cow-protection and for Hindi, and finally the Swami’s campaign 
in the princely states of Rajasthan were all directed towards the 
same end: on the one hand they took the Swami away from Samaj 
affairs, and on the other hand they pushed the Aryas out of their 
isolation into collaboration with the orthodox and sectarians. 
Dayananda replaced the cry for controversy by the cry for con- 
sensus. He carefully avoided breaking taboos so as not to 
antagonize the orthodox, and advised his Aryas to act likewise. 
He was also becoming more interested in the low castes and the 
untouchables, for Hindus generally started to realize that it was 
amongst that section of Hindu society that Christians and Muslims 
were becoming increasingly successful. In the last year of his 
life the Swami also cast his eyes for the first time across the Vindhya 
range to South India, which had hitherto been completely out- 
side his concern. 
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As the Swami thus redirected his energies towards the larger 
community of Hinduism, his thought gained a new dimension. 
‘Whereas so far his preoccupations had been primarily religious 
and social, with an almost complete negelect of the political side 
of the situation, now a new concem with political matters came 
more and more often to the fore. His writings and speeches now 
frequently contained references to political nationalism, to political 
independence, and to the evils of the British Raj. This new spirit 
was Often fully expressed in the second Satydrth Prakash, in its 
bitter anti-Christian and anti-British pronouncements. It was also 
very much part of the three agitations in which the Swami involved 
the Arya Samaj: the agitations for Indramani, cow-protection, 
and Hindi. In each of these movements resentment against the 
British was combined with a strong anti-Muslim bias. 

Thus towards the end of his life the Swami’s eyes became more 
firmly focussed beyond the Arya Samaj upon the total religious, 
social, and also political regeneration of India as a whole. That 
final vision evolved over many years. After localized attempts, 
false starts, and ten years of reflection, it was only in 1870 that 
he first spoke of the general ideal of a reconstruction of the Vedic 
Golden Age. But it took twelve more years to work out in detail 
what exactly that ideal consisted of in terms of the individual, 
the family, society, and the state. During these years the Swami 
kept looking for new and more effective means by which that 
ideal could be gradually realized. 

Dayananda’s ideal was a peculiar combination of radicalism 
and gradualism. If one looks at his proposals of reform in the 
spheres of ritual, education, social organization, and political 
structure, and at the drastic abolition of existing customs and 
structures they imply, one can scarcely think of a more radical 
programme. However, strictly speaking, these proposals did not 
constitute a programme, but an ideal. They presented the ideal 
conditions which once existed in the Vedic Golden Age and would 
one day again prevail in India. The realization of that ideal could 
only be very gradual, as the Swami well knew; that is why he 
demanded even from the Aryas very little practical and immediate 
reform action. How then did he envisage his function and that 
of the Samaj in this process of reform? The Swami was a strong 
believer in the power of truth, of ideas. He was convinced that 
once people accepted the truth of the ideal, they would conform 
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their life to it. Whereas during his period in the Doab he sought 
to reform the lives of individuals, after his visit to Calcutta he 
was more concerned with the wider propagation of his ideas. 
His Samaj, his publications, his Vedic commentary, his involve- 
ment with all-Hindu agitations, and his work among the princes 
were different phases of that ever-widening effort to disseminate 
the ideal. Dayananda was convinced that once there was a wide- 
spread belief in the ideal, the actual implementation of reform 
would naturally follow. 


D. THE MAN 


Dayananda’s personality was not one easily captured in a 
simple formula, for it had many different complementary facets. 
Of these the most immediately obvious is that from his youth 
to his full maturity he was a self-directed, self-sufficient, rugged 
individualist. Neither parents nor teachers could map his road 
for him; neither religious nor political authority could coerce 
him. He always had to discover his own way and to decide for 
himself what direction he would take. Not even his own Samaj 
was able to imprison him in the role of leader or guru. This bold 
individualism was the fountainhead of the astounding originality 
of many facets of his thought and endeavour. Jt was also the 
source of a self-assurance that sometimes grew into an arrogance 
that alienated people and made him many bitter enemies, and 
of an inner rigidity that made him a poor judge of people. 

The strong individualism was connected with an exceedingly 
active temperament. Dayananda was eminently a man of action. 
To become a sannydsi never meant to him an escape into a 
sanctuary of contemplative isolation. Although he spent the 
first fifteen years of his adult life in the search of the personal 
goal of moksha, this search was never the patient awaiting of a 
dawn, but an active, frantic pursuit that sometimes drove him 
to the utter limits of physical and psychic endurance. In his long 
practice of the techniques of Yoga he trained himself to become 
a man of enormous bodily and mental resources, who was able to 
sustain a pace of work that astonished even the most vigorous. 
Activity was to him the first commandment. This side of his 
temperament was expressed to the fullest in his moral teaching 
that the very essence of man, his greatest nobility, is to be free, 
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ever active, and deeply involved. This explains the extreme severity 
of his judgement on all forms of living he considered parasitic, 
such as those of the lazy sannydsis who live off the charity of the 
poor, of priests who sell wares worth nothing, or of kings who 
enjoy the luxuries of court life. In the Swami’s letters one often 
finds harsh words for Aryas and helpers when he suspected them 
of taking things too easily. 

Dayananda’s approach to life and its problems was characterized 
by two tendencies which at first may seem contradictory: a high 
regard for principle and a common-sense pragmatism. Once the 
Swami had clearly perceived a moral or theological principle, 
nothing was allowed to stand in its way. Throughout his life 
very influential people and well-meaning friends on occasion 
tried to make him compromise on such a principle; they always 
met with a fearless and blunt refusal. Neither threats of loss of 
influence, of ostracism, of the demise of friendship, even of danger 
to his life, nor promises of wealth or of success in his reform work, 
could dislodge the Swami from his stand. His adherence to prin- 
ciple was of an inflexible and narrowly rationalistic type; he 
tended to judge things in terms of black and white, and had little 
apprectation of all the grey areas, the shades of meaning, the 
ambiguities and uncertainties that are inherent in so many 
spheres of human thought and of ethics, This passion of Da- 
yananda’s for high principle and its concomitant rationalism 
often made him dogmatic, and prevented him from genuinely 
appreciating the point of view of others. His narrow literalism 
blinded him to the deeper truths that may be hidden in myth, 
symbol, and allegory. 

Yet, this strict adherence to principle went hand-in-hand with 
a sound, common-sense pragmatism. This allowed him to look 
at a situation, judge its elements in the light of a clear scale of 
values, and make an appropriate decision. As a youth he decided 
to take sannydsa because this would free him for study, which 
he considered his most important task; the same motive made 
him surrender his danda. When he felt he needed to study Sanskrit 
he did not hesitate to sit as a mature man among the youngsters 
at the feet of Virjananda, because he was the best teacher available. 
The naked sannydsi of the Doab started without ‘any scruples 
to acquire books, clothes, servants, and eventually his own press, 
because all this was necessary for his work. When his schools 
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did not achieve their aims he simply abolished them. When the 
Panjabis argued that the Bombay rules of the Samaj contained 
toc much doctrinal matter, he agreed to minimize it so as to ensure 
wider appeal. Although he considered all food and pollution 
taboos utterly valueless, he obeyed them because, if by breaking 
them he became branded as an outcaste, he would lose his influence 
on the body of Hinduism. The Swami’s pragmatism was best 
expressed in his judgement of widow-remarriage. He was con- 
vinced that niyoga was the only proper procedure for the twice- 
born, but he admitted that if niyega were not to be accepted, 
then widow-remarriage was infinitely better than the contemporary 
oppression of widows. However, his pragmatism was not 
unprincipled or cynical; it was cool, deliberate choice according 
to his own scale of values. In the eyes of those who did not agree 
with that scale, the Swami’s pragmatism appeared ruthless 
opportunism. 

Dayananda, with all his inner resources and his self-control, 
was yet basically an extrovert, a doer, whose mind was fixed on 
the present and on the future. This made him into a dominating 
presence, an eloquent orator, a man of magnetic charisma. He 
never dwelt upon his past. When he became convinced, after 
due deliberation, that some idea or approach he had long cherished 
was not right, he simply discarded it. He did not laboriously 
and painfully dwell upon this change, he did not even bother 
to repudiate his former belief. If someone drew his attention 
to a discrepancy, he simply declared that after due consideration 
he had changed his mind and that what he previously held was 
due to ignorance on his part. He told his Aryas that he expected 
the same attitude from them. He never wallowed in the ashes 
of the past; they had to be thrown away and forgotten. His 
opponents have accused Dayananda of inconsistency, fickleness, 
and even duplicity, by pointing out the discrepancies between 
the two editions of his Satyaérth Prakash. The Aryas have defended 
their Swami by explaining away the differences or by trying 
to prove that mischievous interpolators had been at work. 
Dayananda’s answer would have been simpler: ‘what I wrote 
eight years ago is irrelevant now, because I have changed my 
mind; tell me what is wrong with the position I hold today’. 

How was it that the ideas of such an individualist, a man of 
such high principles, changed so often and so thoroughly? Every 
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important idea held by the Swami of the eighties had taken many 
years to evolve and had undergone many transformations. The 
reason is that Dayananda was open to new ideas and perspectives, 
always keen to widen his learning and his horizons. The present 
study has identified many of the sources of profound influence 
on the Swami, such as Virjananda and the ambience of Mathura, 
the community of Sadhs, the Bengali intelligentsia, the aspirations 
of the Khatris and the atmosphere of the Panjab, Christian ideas, 
the Brahmo Dharma, the Samkhya system, and the growing Arya 
Samaj. But the receptivity of the Swami to outside influence 
was never passive. Every new idea had to be tested in his own 
fire of reason and of action, and only what withstood that heat 
was kept, and hammered into a new shape. One may trace the 
Stages in the gradual growth of Dayananda’s conceptions of 
God, of man, of the Vedas, of the Vedic Golden Age, of the function 
of the Arya Samaj, of the duties of the state and the nature of 
nationalism, and detect the successive influences that helped 
shape them, but the finished product was always unique, a new 
creation. The Swami's mind was open to new ideas, but anything 
that entered it was transformed in an original manner. Those 
of his followers who have raised him to the exalted stature of 
a guru have minimized and even denied that dominant aspect 
of his personality, his dynamism, his genius for transformation, 
his receptivity to new ideas and vistas. 

There is another aspect of the Swami’s view of life that is too 
often overlooked because it is overshadowed by other facets, 
that is his humanism. We refer here to the central meaning of 
that term, a concern for humanity-in-this-world, and not to the 
refined and aesthetic connotations it evokes. Dayananda was not 
a man of refinement, he was basic, direct, and even blunt; he 
was no aesthete, and in fact there is no indication that he had 
time or need for the appreciation of art and beauty in any form. 
He was a humanist because his deep concern for man was not 
limited to man’s ultimate religious fulfilment. For Dayananda 
that fulfilment comprised also a full and rich life here on earth. 
This is evident in his many descriptions of an ideal family life: 
prosperity, peace, contentment, close relations between family 
members are emphasized again and again. His description of.the 
ideal society and state always included references to a prosperous 
economy, abolition of poverty, just distribution of wealth and 
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education, and satisfying occupations for all men according to 
their abilities, Dayananda did not see any positive value in 
starvation, poverty, suffering, or asceticism in themselves. This 
humanism of the sannydsi is evident even in his concept of moksha: 
to him it is a state that comprises, besides the contemplation of 
God, also deep interpersonal relations between the jivas and 
their continuing interaction with cosmic life. 

Such was Swami Dayananda: an individualist consumed by 
a passion for action, principled yet pragmatic; a man with great 
inner depth yet totally involved in the present and always working 
for a better future; a mind receptive to the rapidly changing world 
around him but never passively submitting to its pressures; a 
man consumed by the dream of a better life for all, a happiness 
not only religious, but also social and economic, In the light of 
those basic characteristics one comes to understand better the 
Swami’s limitations and excesses, his severity, his dogmatism, 
his blind spots. In the final instance they are but the contrasting 
shadows that accentuate the basic greatness of a man who made 
himself into one of the giant figures of nineteenth-century India. 
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Notes and References 


CHAPTER I 
A Brahmin Youth from Kathiawar 


Dayananda delivered fifteen lectures in Hindi in Poona, which were extensively 
reported in the vernacular papers, and then separately published in Marathi 
and Gujarati translations. Later a re-translation into Hindi was also published. 
Cf. Poona Pravachana arthat Upadesh-Manjari, ed. Yudhisthir Mimamshak, 
Delhi, Introduction. This is the best edition now available. Lecture 
fifteen is autobiographical. 

This autobiography was written in Hindi by the Swami on the invitation of 
Colonel Olcott of the Theosophical Society. Three instalments in an English 
translation were published in The Theosophist, vol.l, pp.9-13 (Oct.1879), 
pp.66-8 (Dec. 1879), and vol.II, pp.24-6 (Nov.1880). Recently the Paropkarini 
Sabha at Ajmer discovered a manuscript of the original Hindi version. This 
was published with the English translation of The Theosophist in Paropkari, 
17, no. 5 (March ). This autobiography is incomplete: Dayananda’s 
complete break with the Theosophists put an end to further instalments. 
Cf. the introductory paragraphs to the Poona lecture and the autobiography 
in The Theosophist. 

The first extensive treatment of this theory was proposed in Pandit Jiyalal’s 
Daydnanda-Chhal-Kapat-Darpan (Ahmedabad, 1894) and regularly repeated 
in works like Swami Dayananda in the Light of Truth, ed. Amar Singh, Lahore, 
1925. In short, their story is that Dayananda was born in Rampur, Morvi, 
son of a poor agriculturist. His father had been declared outcast for living 
with a woman married to another man, belonging to the caste of Kapris, 
professional travelling singers and dancers who prostitute their wives. It 
is also suggested that Dayananda was probably the illegitimate son of that 
Kapri woman. 

AUTO, 9.1. 


. PP. p.148. 


GHII, p.301; the two versions of the will are reproduced in PV, pp.217-20, 
and pp.386-9. 

His arguments are extensively stated in GHII, pp.362-81, and have been 
examined in GR, pp.27-46. 

The Parthiva pijé is the daily ceremony of moulding a Jinga shape out of 
black earth, which is then consecrated, worshipped, and then de-consecrated. 
For details, cf. Mrs Sinclair Stevenson, The Rites of the Twice-born, Q.U.P., 
1920, pp.234-5. 


. The five great daily sacrifices of the orthodox Hindu, the worship of brahman, 


of the ancestors, of the gods, of all living creatures, and of men, had to be 
performed at the sandhyds or times of worship at sunrise, noon, and sunset. 
The word Sandhya refers to that worship. 
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15. 


16. 


18. 


21. 
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Shivariiri, ‘the night of Shiva’, is one of the most important fast days devoted 
to the god Shiva. For the myth, cf. B.A.Gupte, Hindu Holidays and Cere- 
monials, Caicutta, 1919, pp.214-23, and Stevenson, pp.276-7. 


. The Puranas are great collections of legendary and mythological stories 


and religious instruction dealing with the great gods of Hinduism. They 
were composed from the 4th cent. a.p., and eighteen are accepted as the 
important ones. 


. This sacrament is calied the upanayana, the second birth which makes the 


boys of the three high classes, brahmins, kshatriyas, and vaishyas into ‘twice- 
born’. From that time on they had the right and duty to wear the sacred 
thread, to study the Vedas, and to perform the daily sacrifices. 


. The Yajurveda, or book of sacrificial formulae, is the third of the books 


of the Veda proper, preceded by the Rigveda, book of hymns, and the 
Sdmaveda, or collection of Rigveda verses arranged for liturgical purposes, 
and followed by the Atharvaveda, book of spells and incantations. 

The Nighantu, a very ancient list of words used in the Rigveda. 

The Nirukta, Yiska’s etymological commentary on the previous work, 
dated the 5th cent. B.c. 


, The Pirvamimamsa, ‘earlier system of inquiry’, was one of the six orthodox 


darshanas or systems of salvation. It originated as a system of explanation 
of the Vedas. Later it developed its own system of salvation, stressing the 
study of the Vedas and the observance of social and ritual rules. From the 
eighth century it began to merge with the Vedanta school of philosophy, 
which was called the Uttaramimamsi, or the later Mim&msa. 

Moksha or mukti, the liberatton of the spirit from the round of transmigra- 
tion. 


. Ayurveda medicine is the ancient Indian science of medicine, ‘the science 


of longevity". 


. Cf. Selections from the Records of the Bombay Government, no. 37, New 


Senes, “Report upon the general condition, in the year 1842, of the Province 
of Kattywar...’ by G. Le Grand Jacob, pp.28-9. 

Cf. S.N.Hay, ‘Jain Influences on Gandhi's early Thought’, in S.N.Ray, 
Gandhi, india and the World, Melbourne, =~ pp.29-38; A.L.Basham, 
‘Traditional influences on the thought of Mahatma Gandhi’, in R.Kumar, 
Essays on Gandhian Politics, O.U.P., pp.17-42; H.Spodek, ‘On the 
origins of Gandhi's Political Methodology: the Heritage of Kathiawad 
and Gujarat’, The Journal of Asian Studies, 3 pp.361-72: C.D.S.De- 
vanesen, The Making of the Mahatma, Orient Longman, New Delhi, 1969. 


. S.N.Hay, Asian ideas of East and West, Tagore and His Critics in Japan, 


China, and india, Harvard U.P., 


. Gasetieer of the Bombay Presidency, vol.9, part 1: Gujarat Population, 


Bombay, 1891, pp.136, 541. 


. B.A.Saletore, Mfain currenis in the Ancient History of Gujarat, Baroda, 


1960, pp.45-7; also K.M.Munshi, Somanatha, The Shrine Eternal, Bombay, 


. K.M.Munshi, Gujarat and its Literature, Bombay, 1935, p.xxl. 
. Gazetteer, Guj.Pop., p.541; Gazetteer of the Bombay Presidency, vol.8, 


Kathiawar, Bombay, 1884, pp.355-692. 


. GHI, p.4?. 
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of the names of the fathers, grandfathers, etc. will help people to remember 
their ancestry of six generations, and so avoid many quarrels that arise an 
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1969, pp.452-4. 
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Appendix I. Swami Dayananda and the Sepoy Mutiny 


The Swami's autobiographical! fragments tell us very little about the period 
1857-60: he travelled towards the sources of the Narmada in the fearful 
territory of the Vindhya range, and finally ended up in Mathura. It was 
during this period that the Sepoy Mutiny occurred. Some devotees of the 
Swami, intent on exalting his patriotism, found in these years a vacuum 
that cried out to be filled in. The earliest suggestion that Dayananda played 
an important role in the Mutiny appears to have been contained in Swami 
Vedananda’s Virjananda-Charit, a work I have been unable to find. 

Although that suggestion was repeated from time to time, it seems that 
it is only in recent years that major attempts have been made to claim such 
a revolutionary role for the Swami. Satyapriya Shastri’s work Bharatiya 
Swatantrya Sangram men Arya Samaj ka Yogdan, published in Jullundur 
probably in 1970, was the first attempt in book-form I have come across, 
This writer fails to produce even one solid historical argument for his asser- 
tions. The next publication in book-form was Pindidas Jnani’s /857 ke 
Swdtantrya Sangram men Swardajya Pravartak Maharshi Dayénanda Saraswati 
ka kriyatmak Yogd@n, Amritsar and Dethi, 1971. This work recounts in 
great detail! how Dayananda met the leaders of the Mutiny at the Hardwar 
Kumbb Mela in 1855, and planned the uprising with them, Occurrences 
and conversations are boldly described without any supporting evidence. 
The whole episode reads like a fairy-tale, but is presented as historical fact. 

In 1972 a new publication caused quite a stir in Arya Samaj circles: 
Yogi kG Atma-Charitra (39 varsh ki ajnat jivani), edited by Pandit Din- 
bandhu Shastri and Swami Saccidananda Yogi, and published in Rohtak 
by the Patanjal Yog Sadhana Sangh. This voluminous work of some five 
hundred pages set out to prove once and for all the historicity of the story 
of Dayananda’s involvement in the Mutiny by putting it in the mouth 
of the Swami himself, in ‘the long-lost autobiography of Swami Dayananda 
Saraswati’. The editors’ explanation is as follows. During his stay in Calcutta 
in 1872-3, the Swami related the real story of his life to a group of twelve 
Bengalis, who each wrote down a fragment of the tale. These scribes 
had to promise not to divulge these facts during the Swami’s lifetime. How- 
ever, these manuscripts were not revealed after the Swami’s death on account 
of the antagonism that had arisen in the meantime between the Brahmos 
and the Aryas. After a long search Dinbandhu recovered the fragments 
from twelve Bengali families, and in his book he gave the Hindi translation 
of this long-lost autobiography. 
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Dinbandhu went much further than his predecessors. Not only did he 
present in detail the Swami’s involvement in the Mutiny; he also described 
a fabulous journey made by the Swami through the Himalayas, part of 
Tibet, and to the southernmost point of India, Kanyakumari; and he detailed 
at length the stupendous yogic accomplishments of the Swami. This 
‘autobiography’ is surrounded by some two-hundred-and-fifty pages of 
introductions and appendices, which desperately try in a jumbled way 
to prove the authenticity of the document. 

The document was quickly denounced as a fake by serious Arya Samaj 
historians such as B. Bharatiya and Shn Ram Sharma, who wrote articles 
revealing numerous historical and other impossibilities (Cf., e.g. Paropkari, 
June °72, July "72, Oct. °73, Nov. °73). it is unnecessary to go into all the 
details here. I have myself applied the following three simple tests, the 
results of which discredit different and vital parts of Dinbandhu’s work. 

The ‘autobiography’ contains the record of a visit made by Dayananda 
to the ancient monastery of Hemis in Ladakh; there he found a Tibetan 
manuscript giving a version of the life of Jesus in Pali. This is reproduced 
in the ‘autobiography’ in a Hindi translation. In my article ‘Yogi ké@ 
Atmacharitra: another nail in the coffin of a fake autobiography’ (Pa- 
ropkari, 16 March 1974, pp.15-17), 1 have conclusively demonstrated 
that this account of ‘the life of Jesus’ is dependent in detail on the work of 
Nicholas Notovitch (The Unknown Life of Christ, translated from the French 
by Violet Crispe London, |895). It follows that the autobiography cannot 
have been dictated by Dayananda in 1873, over twenty years before the 
publication of Notovitch’s work. 

Another aspect of Dinbandhu’s work considerably intrigued me: the 
list of Bengalis who had written down the autobiographical fragments, 
and the list of Bengalis from whom Dinbandhu recovered the manuscripts. 
I did not have the time nor the inclination to check this information in 
detail. However, during a visit to Calcutta I showed this list to D.K. Vishwas 
of the Sadharan Brahmo Samaj. He recognized the name of one person 
who was supposed to have been custodian of one of the fragments, and 
who had died. D.K. Vishwas told me that this man was his most intimate 
friend and associate, and that he had taken care of all his papers after his 
death; never had he hinted that he was in possession of such a document. 
I was able to establish that much on a short rushed visit to Calcutta. One 
wonders if any of the other names mentioned would stand up to close 
scrutiny. 

A third test was carried out by one of my students, R. Thwaytes, in his 
.B.A. Hons. thesis, ‘Dayananda Saraswati and the Sepoy Mutiny of 1857’ 
{A.N.U., Canberra, 1973). He carefully studied the possibility of the pre- 
sence at Hardwar of the Mutiny leaders who visited the Swami there 
according to the ‘autobiography’. He clearly established, among other 
things, that Azimulla Khan, who was recorded as having visited the Swami 
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at Hardwar in early 1855, was in fact in July 1855 still in the Crimea, on 
his way back to India from England, and could not have been back in India 
until the end of that year. 

These three instances alone disprove the authenticity of the ‘autobio- 
graphy’. Many additional arguments have been presented by the scholars 
previously mentioned, showing that in many instances the documents 
contradict what we know from elsewhere about the Swami. The many 
pages about the Swami’s yogic accomplishments read like the translation 
of an obscure and dry commentary on the Yoga-Sitras and completely 
lack the impression of being personal experiences. The description of the 
Swami’s Himalayan journey shows all the signs of having been copied 
from an old travel book. The work is a wholesale fabrication; even if 
Dinbandhu did discover some Bengali fragments, then these were products 
of somebody’s fertile imagination. Although some Aryas still believe in 
its authenticity, it 1s gratifying to know that most have accepted the argu- 
ments against it brought forward by their own scholars. The book is a vain 
and pitiful attempt to replace the eminently real figure of the Swami by a 
hollow myth. 


Appendix II. The Bombay rules of the Arya Samaj 
(My translation of the Hindi rules as recorded in L, pp.270-2.) 


1. The Arya Samaj is necessary for the good of all people. 

2. In this Samaj the Vedas shall be considered as the primary and self- 
evident authority. For the purpose of testimony and of understanding 
the Vedas and Aryan history, the following works shall have secondary 
authority: the four Bra@hmanas imcluding the Shatapatha, the six 
Vedangas, the four Upavedas, the six darshanas, and the 1127 Shakhas 
(expositions of the Vedas), because they are recognized ancient works 
of the rishis and are in accordance with the Vedas. 

3. In this Samaj there shalt be in the centre of each province a Principal! 
Samaj, of which the others shal] be branches. 

4. The branch Samajes shall be managed according to the model of the 
Principal Samaj. 

5. In the Principal Samaj books in Sanskrit and Hindi that are in con- 
formity with the Vedas shat! be kept for the propagation of truth; 
and a weekly periodical called Aryaprakash shall be published. The 
books and the periodical shall be disseminated amongst all branches. 

6. In every Samaj there shall be a president and a secretary. Others, men 
and women, shall be members of the committee. 

7. The president shali properly look after the affairs of the Samaj, and 
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the secretary shall take care of the members’ register and of the corres- 
pondence. 


. Those people shall be enrolled as members of this Samaj who are truth- 


ful, upright, of good conduct, and concerned with the welfare of 
mankind. 


. The householder shall devote the leisure time his household duties 


leave to the uplift of this Samaj, with even more determination than 
that he applies to his household duties; he who is free from household 
duties shall be ever at work for the progress of the Samaj. 

Every eighth day the president, the secretary, and the members shall 
gather in the Samaj hall, and they shall give this function precedence 
over all other work. 

At that gathering they shall all be composed in their minds. They 
shall first converse with one another with mutual affection and without 
prejudice. Then there shail be songs from the Sdmaveda, etc., with 
instrumental accompaniment; these songs shall be about God, true 
dharma, true morality, and the teaching of truth. Then there shall be 
a discourse upon the meaning of the mantras, and a lecture. Then 
there shall again be songs, explanation of mantras, lecture, songs, anc 
sO On in succession. 

Each member shall contribute to the Samaj fund one-hundredth part 
of what he earns for an honest living, for the running and progress 
of the Samaj, the schools, and the periodical. The more someone 
gives, the greater shall be his merit. That money shall be spent ex- 
clusively for the purposes specified. 

Whoever does his utmost for the promotion of these causes shall be 
encouraged by the proper recognition of his efforts. 

In this Samaj there shall be praise, invocation, and adoration of the 
one and only God according to the Vedas; that Lord is bodiless, al- 
mighty, just, unborn, unending, immutabie, unbeginning, incompar- 
able, merciful, father and mother of the whole world, supporter of 
the world and Lord of all, possessor-in-full of the qualities of 
being, intefligence, and bliss, all-pervading and dwelling in the heart 
of all beings, immortal, fearless, all-pure and all-wise, always totally 
free, infinite, giver of happiness, and bestower of the boons of dharma, 
artha, kama, and moksha. The members shall praise him by lauding 
his qualities; they shall pray to him by asking for help in their good 
works; they shall contemplate him by becoming absorbed in his bliss; 
they shall give him their love, None other but the one Lord shall be 
venerated in that way. 

In this Samaj all sacraments including the funeral rites shall be 
performed according to the Vedas. 

In the Aryan school there shall be instruction in the Vedas and the 
ether ancient works of the rishis; thus all men and women shall acquire 
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the knowledge of truth in the proper Vedic way. 


. In this Samaj efforts shall be made for the reformation of this country, 


both spiritual and material. Reform along those two lines shalt {ead 
to the purification and uplift of the whole world. 


. This Samaj shall recognize only what is right and just, that is the true 


Vedic dharma which is free from bias and established by the authorita- 
live sources Of knowledge. This Samaj shall not admit anything that 
does not agree with it, as far as it is possible. 


. From this Samaj excellent and learned men shall from time to time 


be sent out to preach the truth everywhere. 


. Aryan schools shall be founded everywhere, as much as is possible; 


there will be separate schools for the training in wisdom of women 
and men. In the schools for women the teaching and the services shal! 
be managed by women only; in the schools for men, by men only. 
Not otherwise. 


. The running of these schools shall be organized according to the 


directives of the Principal Samaj. 


. For the sake of mutual affection, the president and all other members 


shall shed all pride, stubbornness, hatred, anger, etc.; they shall practise 
friendliness and helpfulness without any animosity; thus they shall 
love each other as much as they love themselves. 

At times of deliberation decisions shall be made with justice and with 
careful consideration of the well-being of all. The decisions shail be 
made known to all members, who shall hold on to them as the right 
ones, and in no other way. Only such a procedure can be called rejection 
of all prejudice. 

The person who behaves according to these rules, who is religious 
and virtuous, shall be made a member of the superior order of the 
Samaj; the others shall be ordinary members. He who is wicked in 
an excessive and public manner shall be expelled from the Samaj; 
but this shall not be done in prejudice, but only after due deliberation 
on the part of the best members, not otherwise. 

The president and other committee members shall do their utmost 
to promote the Arya Samaj, the schools, the periodical, and the Arya 
Samaj fund. 

Whenever a member of the Arya Samaj is available for a job, that job 
shall not be given by a member to an outsider. The two concerned 
shall afterwards act in the proper relationship of master and servant. 
Whenever there shal] be an occasion for making a donation, such as 
a wedding, the birth of a son, good fortune, a death in the family, or 
any other reason, then that gift should be directed to the Arya Samaj. 
There is no greater source of merit. Let this be known and never for- 
gotten. 
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28. Any addition to, deletion or alteration of, these rules, shall be done 
in the proper way: all the best members shall be notified beforehand, 
and the change shall be done according to the outcome of their 
deliberations. 


Appendix III. The Lahore rules of the Arya Samaj 
(My translation of the Hindi rules as recorded in L, p.350.) 


1. God is the primary source of all knowledge, and of all things that can 
be known through it. 


2, God is by essence being, truth, and bliss; he is bodiless, almighty, 
just, merciful, infinite, unchangeable, beginningless, incomparable, the 
support and Lord of all, all-pervading and present in all that lives, 


imperishable, immortal, fearless, holy, and the maker of the universe. 
He alone is worthy of worship. 


3. The Veda is the book of true knowledge. It is the highest duty of all 
Aryans to study and propagate the Veda. 

4. All should always be ready to accept truth and abandon untruth. 

5. All actions should be performed according to dharma, that means 
after due consideration of right and wrong. 

6. The principal aim of this Samaj is to promote this world’s well-being, 
material, spiritual, and social. 

7. One should treat all with affection, according to dharma, and with 
due consideration of their merits. 

8. Ignorance should be destroyed and knowledge increased. 

9. Nobody should remain satisfied with his own progress, but everybody 
should consider his own uplift to depend on the uplift of all. 

10. All should be subordinate to social laws that govern the well-bemg 
of all: and all should remain self-governed in regulating their personal 
affairs. 


BY-LAWS 


[Reproduced by permission of the Director 
of the India Office Library and Records] 


N.B. The earliest version of the Lahore by-laws that have come to hand 
are included in Ganeshi Lal, The Arya Samaj or ‘The New Light of Asia’, 
Lahore, 1889. There is very little possibility that the original rules for- 
mulated in Lahore had been changed by that time, because the Arya 
Pratinidhi Sabha of the Panjab was formed only at the end of 1886. There 
is no evidence anywhere that any change in the rules was effected before 
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the 1890s. I reproduce here literally the English version as available in 
Ganeshi Lal's work. 
(1) The Arya Samaj recognises the four Texts of the Vedas, viz. Rig, Yajur, 
Sama, and Atharva, as containing all that is necessary to constitute them 
as an extraordinary authority in all matters relating to mundane and spiritual 
progress of man. The Brahmanas, the six Darshanas (six schools of 
philosophy), 1127 Shakhas (lectures on the Vedas), Ashtadhyai and 
Mahabhashya (Vedic grammars) and ten Upanishads, viz. Isha, Kena, 
Katha, Prashna, Mundaka, Mandikya, Aitteriya, Taitereya, Chhandogya 
and Brahdaranyaka, are accepted as the exponent of the meaning of the 
Vedas, as well as the history and the scheme of studies of the Aryas. So 
far as these concur with the views of the Vedas they shall be considered 
as an ordinary authority. 
(2) Any person who is not less than 18 years of age, bears good character, 
and professes his belief in the fundamental principles of the Arya Samaj, 
shall be eligible for membership in the Samaj as an Arya. If a member 
shows great zeal and interest in the affairs of the Samaj during his first year 
of probation and contributes one per cent or more of his income, monthly 
or yearly, he shali be an Arya member, be entitled to give his votes in the 
meetings of the Executive Committee. Whoever does not strictly follow 
the principles of the Arya Samaj, shall forfeit his membership. 
(3) He who pays 10 Rs. or more monthly as one per cent of his income or 
contributes 250 Rs. as a Jump sum, or who is proficient in learning or 
possesses influence, shall be considered an active Arya member. 
(4) Weekly meetings of the Arya Samaj will be held once a week, in which 
Vedic prayers will be offered and lectures on the physical, social and spiritual 
subjects delivered together with interpretation of Vedic hymns, Before 
and after the lectures, the songs treating of the Deity, shall be sung according 
to the Sama Veda system and when possible with musical accompaniments. 
Any particular thing that may be worth telling the members, shall also be 
intimated to them on the occasion. 
(5) Annual meeting of the Arya Samaj will be held once a year to celebrate 
the Anniversary and to elect members of the Executive Committee and 
office-bearers. Annual report of the working of the Samaj during the past 
year shal} be read in the meeting. The date fixed for the celebration of the 
Anniversary shall be notified a month before. 
(6) Extraordinary meeting will assemble at the request of the President, 
the Secretary, Executive Committee and one-twentieth number of Arya 
members, to carry out, whenever found necessary, any special work. Due 
notice shall be given of the day and hour appointed for this meeting. 
(7) The management of the spiritual and pecuniary affairs of the Arya 
Samaj shall be the duties of the Executive Committee. It will consist of 
representative Arya members of respectability and office-bearers. The 
members represented by their parties shall be the representative members. 
Any party can change its representative member when it wishes to do so. 
(8) The duties of the representative member shall be: 

1. To obtain the opinions of his party. 
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2. To intimate such resolutions of the Executive Committee to his 
party as are worth communicating to it. 
3. To collect subscriptions of his party and to make them over to the 
treasurer of the Samaj. 

(9) The election of Arya members of respectability shall be made in the 
annual or special meeting of the Samaj. The number of such members 
shall not exceed one third of the members of the Executive Committee. 
(10) The election of the Arya members of respectability and the office- 
bearers of the Arya Samaj shall be made once a year in the annual meeting 
of the Samaj when an old respectable Arya member and office-bearer can 
be re-elected. 
(11) in the place of a respectable Arya member or office-bearer which may 
fall vacant before the expiration of a year, the Executive Committee has 
power to elect 4 competent man. 
{12) The Executive Committee can appoint from its members a sub-com- 
mittee to consider and dispose of special work. 
(13) A member of the Executive Committee can with the consent of the 
President intimate, a week before, to the Secretary that he wishes to bring 
up a certain question. If five members of the Executive Committee agree 
lo bring up a certain question, it shall necessarily be placed before the 
Committee. 
(14) The Executive Committee shali meet with the consent of the President 
once a fortnight. But when five members of the Executive Committee 
apply to the Secretary it can also assemble at any other time. 
(15) The office-bearers will be—{1) President, (2) Vice-President, 
(3) Secretary, (4) Treasurer, and (5) Librarian. 

f a necessity arises, the Executive Committee can appoint assistants 
to the Secretary, Treasurer and Librarian, and distribute duties among 
them. 


DUTIES OF THE PRESIDENT 


(16) The President shall be the chairman of all the meetings of the Samaj, 
and direct the proper and regular management of the affairs and progress 
of the Arya Samaj. If there is a difficult and urgent matter he should im- 
mediately attend to it and be held responsible for it. He shalt also be a 
member of all the sub-committees appointed by the Executive Committee. 
(17) The Vice President will act for the President when he is absent. If 
there is more than one Vice President, the senior Vice President with the 
consent of the Executive Committee will officiate for the President. The 
principal duty of the Vice President shall be to assist the President in all 
the affairs of the Samaj. 


DUTIES OF THE SECRETARY 


(18) The Secretary acting under the orders of the Executive Committee, 
shall conduct correspondence and keep all letters received and issued in 
@ proper order and a record of the proceedings. 

He shall read in the monthly meetings names of the persons admitted 
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into the Samaj and of those who resigned their membership, in the previous ' 
month. He shall keep control over the Establishment of the Samaj and see 
that the Principles, Rules and Bye-laws of the Samaj are strictly observed. 

He shall under the orders of the sub-committee appointed for the purpose 
undertake the management of the School, if attached to a Samaj in which 
instruction in the philosophy of the Vedas and works of the ancient sages 
will be imparted. He should see that every member of the Samaj is included 
in some party which is represented in the Exec. Committee. He shall receive 
the members with all honours and respect due to them, be punctual in his 
attendance and stay til] the meetings of the Samaj are over. 


DUTIES OF THE TREASURER 


(19) He must give receipt for all money realised on account of the Samaj 
and keep a proper account of it. 

He should disburse no money without the sanction of the Exec. Com- 
mittee and no more even to the President and the Secretary than what has 
been authorised to be paid to each of them for expenditure. That official 
of the Samaj by whom money is spent, shall only be held responsible for it. 

The Treasurer shall keep a proper account of the income and expenditure 
and submit it for check and audit in the monthly meetings. 


DUTIES OF THE LIBRARIAN 


(20) He shall be in charge of the books forming the Samaj Library as well 
as those available for sale. He shall keep a catalogue of the former and an 
account of the latter. He shal} collect money due for the books sold and 
pay for those received. He shall also lend books of the Samaj to its members 
for perusal and take them back when done with. 


(21) Written opinions of the Arya members shall be taken in the cases 
noted below:- 
(a) The Executive Committee considers for the benefit of the Samaj 
that any particular resolution of an ordinary mecting shall not be 
carried out but the opinions of the Arya members should be obtained. 
(b) One twentieth number or more of the Arya members write to the 
secretary on the subject. 
(c) Any suggestion about heavy expenditure, management, mule or 
resolution has to be made. 
(d) The Exec. Committee wishes to get the opinions of all the Arya 
members. 
(22) The Executive Committee can elect a competent member to act for an 
office-bearer when he is absent in a meeting or for some time. 
(23) 1f no office-bearer is elected in the annual meeting of the Samaj, the 
incumbent then in office will continue to do his work till another person 
is appointed in his place. 
(24) A record of the Proceedings of all the meetings of the Samaj shall 
be kept and all the Arya members shall be allowed to read it. 
(25) When there are one third of the members present, the work of all the 
meetings can be proceeded with. 
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(26) The matters brought up in all the meetings shall be decided by a majority 
of votes. 

(27) One tenth of the income of the Samaj shall be deposited as a reserve 
fund. 

(28) All the Arya members of the Samaj should know Sanskrit or Arya 
Bhasha. 

(29) All the members shail offer a donation at the celebration of a marriage, 
the birth of a child and when they are in any way highly benefited. 

(30) It is the paramount duty of ail the members of the Samaj to sympathise 
with one another when in sorrow and distress; but on an auspicious and 
happy occasion, they should join only when invited. The ideas of superiority 
and inferiority should be avoided. 

(31) If a member loses his parents, his wife is left a widow or his children 
are deprived of their parents and when there is no means of their livelihood, 
the Arya Samaj having ascertained about the matter shall arrange as far 
as lies in its power for their support. 

(32) If any difference arises among the members of the Samaj, it shall be 
settled amongst them and decided by a Sub-Committee of the Arya Samaj. 
(33) The members must invariably treat one another with great love and 
respect for the good of the Samaj laying aside all party spirit, malice, anger 
and all disorganising vices. 

(34) Every member of the Samaj shall be expected (even if necessary at 
the expense of his fortune and life) to use his utmost endeavours to defend 
the rights, elevate the position and extend the influence of the Arya Samaj 
and everything connected with it. 
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